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Dedication
To Russell L. Staples, mission scholar, professor, mentor, and colleague, 
who has provided friendship and inspiration to many students who have be­
come pastors and have gone as missionaries around the world. This Festschrift 
has been written on the occasion of Dr. Staples’s 80th birthday by some of his 
students, friends, and colleagues who have seen his dedication and commit­
ment to the cause of mission and the work of his church.
The Man with a Vision
Dr. Russell L. Staples
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This publication uses a very well-know German word, which in many ways 
has no English equivalent (though someone might translate it as a celebration 
publication). A Festschrift, is a book in academia in which a respected aca­
demic is honored by his or her close colleagues, and it is typically published on 
the occasion of an anniversary.
It has been my privilege and joy to put together this Festschrift in honor 
of our esteemed colleague and friend Dr. Russell Staples on the occasion of 
his 80th birthday (November 4, 2004). The idea for such a publication started 
several years ago. The actual work began in September of 2003. The title of the 
book is A Man with a Vision: Mission, in recognition not only of Dr. Staples’s 
own visionary insights in mission, but also of his influence in inspiring others 
for mission.
I remember my own experience in the summer of 1973 when I partici­
pated in the mission institute at Andrews University, at that time as a seminary 
student. Dr. Staples lectured on issues of kinship and described Africa and 
mission issues to outgoing missionaries. I wanted to become a missionary but 
was clearly told that the church needed people of “experience.” I did not have 
any, but I gained a “vision” which continued burning in my heart. My vision 
for mission service finally prevailed and I went to Southern Asia to gain the 
needed experience. Years later it has been my privilege to come back to the 
Department of World Mission at Andrews University. It is since that time that 
I have learned to know Dr. Staples not only as a mission scholar but also as a 
colleague and friend. (It took me many years to switch from calling him Dr. 
Staples to Russell.) Russell has become a great friend who still continues to
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inspire all of us as colleagues. He is a man of scripture and of prayer. He is a 
Christian and a missionary through and through.
So in placing this Festschrift before the public, we are honoring not only a 
great missionary scholar but an extraordinary human being. Quite a number 
of individuals were invited to contribute to this publication. They were asked 
for “theoretical as well as practical papers.” Most of the writers have been mis­
sionaries around the world, and their writings reflect not only their experiences 
but also their passion for mission.
We are fortunate that two very close friends of Dr. Staples were able to 
write the foreword and the biography for this publication. Elder Neal C. Wil­
son, former General Conference President, grew up with Russell in South Af­
rica. They both belonged to the “Sons of Jerubbaal” (I let you read that part in 
the foreword). Dr. Ivan Blazen writes the biography from the perspective of 
being Russell’s friend, colleague, and fellow student at Princeton Theological 
Seminary.
The rest of the book is divided into four sections. Part I deals with histori­
cal studies related to mission. Part II deals with theological discussions. Parts 
III and IV deal with mission strategies and issues related to church structure. 
A number of articles could be placed in more than one category. Three articles 
are “stories” which provide insights from history (Gerhard Padderatz), exem­
plify holistic ministry (Rudi Maier), and illustrate the development of mission 
strategies based on actual field experiences (Cliff Maberly). Each article in the 
Festschrift is preceded by a short summary statement. Endnotes and biblio­
graphical references are provided for most of the articles and can be found at 
the end of the book.
This book has benefited from the input of many people not listed as the 
authors. Most of the articles were reviewed by at least two people, who did not 
know the identity of the authors at the time of the review (nor did the authors 
know who provided them with written comments and suggestions). Many of 
these suggestions were very valuable for the final preparation of the articles. As 
a German editor I could not have functioned without some valuable assistance. 
Madeline Johnston (Russell’s loyal administrative assistant for many years in 
the Department of World Mission), Beverly Pottle, and Deborah Everhart (edi­
tor of Andrews University Press) provided such assistance.
With gratitude and with a great sense of pleasure I am able to present this 
collection of essays as a fitting testimony to our esteemed teacher, friend, and 
colleague Dr. Russell L. Staples. As we celebrate his eightieth birthday, we salute
xii
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him as well as his wife Phyllis for their great example, and we confirm our own 
commitment to God’s mission in this world.
Berrien Springs, January 17, 2005
Reviews of articles were provided by the following individuals:
Bruce Bauer, Erich Baumgartner, Gordon Buhler, Fernando Canale, 
Richard Choi, Gorden Doss, John Duroe, Kenneth Flemmer, Denis Fortin, 
Ian Grice, Dan Jackson, William G. Johnsson, Robert Johnston, Clifford R. 
Jones, Joe Kidder, Miroslav Kis, George Knight, Wagner Kuhn, John McVay, 
Ricardo Norten, Mario Ochoa, Barry Oliver, Khamsay Phetchareun, Angel 
Rodriguez, Kenneth Stout, David Syme, Nancy Vyhmeister, Ted Wilson.
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FOREWORD
NEAL C. WILSON 
General Conference President 
1978-1990
Russell and I were boys together in Africa about 75 years ago. Remarkable 
progress and change have taken place. Africa is no longer spoken of as the 
unenlightened, illiterate, backward continent of superstition. Africa is no 
longer symbolic of wild animals, ancestor worship, witch doctors, disease, 
and unexplored, breath-taking natural beauty. Africa, today, is a continent 
of immense wealth, rich natural resources, exploding population, intelligent 
people, and unlimited possibilities. Let me contrast the change by giving an 
example of the Africa of today and the Africa in which Russell grew up.
I well remember, as a boy living in Malawi, the home of huge tea plantations 
and famous Mount Mulanje. Early one morning a trained “Mail Runner,” 
having traveled about twenty hours by foot, arrived in Blantyre from Matandani 
Mission to tell my father that Arthur, the son of the resident missionary in 
Matandani, had his third attack of black water fever. He desperately needed the 
help of a physician and the best medications available. It was critical because 
few people survived as many as three attacks of this vicious form of malaria.
Today this same message could have been conveyed within minutes by 
electronic radio equipment. At that time there were no year-round passable 
roads and bridges to cross the crocodile-infested Shire River, especially during 
the tropical flood season when the river had swollen to three hundred yards in 
width, which was five times its normal width. Realizing the danger of delay, my 
father assembled a Seventh-day Adventist doctor and the necessary equipment 
and medications and started for the mission in his trusted Model-T Ford. I 
went with them. When we came to the Shire River Bridge, made of wooden
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poles secured and tied together by locally fabricated rope made from tree bark, 
it was under water and impassable. The only option was to unload the Model 
T, disassemble as much of the car as possible and take things across the river 
on dugout canoes strapped together, and then reassemble the car and continue 
the journey on the slippery, muddy road. This operation took a whole day, but 
the arrival of the doctor, the medications, and Gods loving care all worked 
together, and the young man’s life was saved. Today a helicopter could have 
landed at the mission after a flight of only about thirty to forty minutes. But 
that is the way it was eighty years ago when Russell was born, and when I first 
arrived in Africa with my parents.
Seventy-five years ago Russell and I were boys living in Bloemfontein, 
South Africa. His father was the Missionary Volunteer youth leader for the 
South African Union Conference, and, to me, a ten-year-old boy, he was a 
powerful and captivating preacher. My father was the union president. Then 
there were those memorable days when Russell’s family and our family had 
exciting and interesting times together-picnics, social gatherings, Sabbath 
School, public evangelism, and other festive occasions.
It was in Bloemfontein that I created a “club” composed of about ten boys 
from the church. Our activities were largely to harass girls and play pranks on 
unsuspecting, trusting, innocent-minded boys and girls. We should also make 
it public that we participated in acts of help and charity for needy families. We 
were known as the “Sons of Jerubbaal,” the descriptive alternative name given 
to Gideon by the Angel who visited him. Our “gang” sounded much more 
intimidating than we actually were.
Russell’s mother, Aunt Rhoda, and my mother, Hannah, were about the 
same age, and they sweetly and tactfully tried their best to guide us and keep us 
out of trouble. I am convinced that it was their love, concern, and prayers that 
often restrained us and saved us from becoming “criminals.”
At that time Russell, who was the youngest member, was unsure of the 
“gang.” He was more demure, though a brave “Son of Jerubbaal.” He was always 
cautious and analytical about what consequences might develop. He was polite, 
though somewhat reluctant to accept risky, daring, and dangerous assignments. 
He usually tried to “put on the brakes” for most proposed escapades. Perhaps 
all of these seemingly inherent cautions on his part have carried over to make 
him the kind of person he is and one whom we respect.
Russell had several charming sisters, and he had a brother by the name 
of Warren who became a physician and a distinguished and renowned
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ophthalmologist. Warren gave ten years of outstanding professional leadership 
to Maluti Hospital in Lesotho from 1953-1963. He led the way in stemming a 
number of diseases of the eye. So much for the early days!
Next our lives were fortuitously drawn together in the 1960s after Elinor 
and I had returned from Egypt and the Middle East, where we spent fifteen years 
as missionaries. I was serving as president of the Columbia Union Conference 
in North America and also served as a trustee of Andrews University, where 
Russell was one of the much-appreciated professors.
As a result of his heritage, his friends, his education, his Christian 
commitment, and his demonstrated loyalty to the church as a professor of 
world mission, it seemed natural that he had earned and merited the respect 
and acclaim of administration, faculty, and students. Is there a better way to 
honor both him and his wife for the contribution they have made to Seventh- 
day Adventist education, and more especially to scores of lives impacted by 
their influence, than to celebrate this Festschrift7. We honor him on his eightieth 
birthday. We express appreciation and high regard not only for his teaching, 
but for the many articles that he has written and which have appeared in various 
publications, papers, professional journals, and books.
Just a sample of the titles of some of the many articles that Russell has 
written over the years: The Face o f  the Church to Come; A Wonderful Family 
to Belong to; Must Polygamists Divorce?; The Church: Servant to the World; 
The Clash between Christianity and Cultures; Adventists in the 21st Century; 
Exclusivism, Pluralism, and Global Mission; David Livingstone: Visionary 
Missionary; The Minister as a M ember o f  the Community; 100th Anniversary 
o f  Adventists in Africa; To Ordain or Not; Maintaining the Adventist Vision; 
Understanding Adventism; The Gospel to the World; Sent to Proclaim and to Heal; 
etc., etc. In all my years I have heard only appreciation and positive expressions 
about Russell. I congratulate him for being willing to tackle subjects as diverse 
and as complicated as polygamy and sanctification.
It has been a privilege to participate on committees and various get- 
togethers, and to focus on certain great challenges, such as the still-unresolved 
problem of polygamy. The Bible talks more about the tragic consequences 
of divorce than about the evils of polygamy. Seventh-day Adventists have 
patterned their official position regarding polygamy similarly to the position 
taken by a number of other Christian bodies. The big question is, Should we 
force those who were ignorant of monogamous Christian principles, and who 
have several wives with a number of children, to separate and divorce? Do
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we suggest abandonment of parental responsibilities and thus create innocent 
and virtually helpless orphans? Is it Christian to break up “a family” that has 
been created as a result of ignorance? Is it Christian to force separation and 
knowingly, by design, create pain, suffering, bitterness, hatred, and shame? 
Some of us, including Russell, continue to feel that there must be a better, more 
“gospel Christ-like approach” to the problem.
Russell has kept the torch of mission aloft and burning brightly. He has 
also offered very balanced counsel regarding our international approach to 
soul-winning. This is especially helpful at a time when there seems to be more 
and more evidence of opposition developing in our world toward missionaries 
and the gospel mandate of mission. It has been refreshing to hear the voice of 
Russell proclaiming Christ’s mission charge to the twelve disciples recorded 
in Matthew 10:1-8, which constitutes the clearest biblical injunction for the 
church. The first purpose of the charge (v. 7) was to proclaim the message, “The 
kingdom of heaven is at hand.” This remains our primary task. Russell has been 
a stalwart advocate of Ellen G. Whites counsel as found in the chapter entitled 
“As We Near the End” in the book Selected Messages. Book 3, page 403.
Test everything before it shall be presented to the flock of God . . . .  In messages 
that profess to be from Heaven, expressions will be made that are misleading, and 
if the influence of these things be accepted, it will lead to exaggerated movements, 
plans and devising that will bring in the very things that Satan would have current- 
a strange spirit, an unclean spirit, under the garments of sanctity; a strong spirit to 
overbear everything. Fanaticism will come in, and will so mingle and interweave itself 
with the workings of the Spirit of God, that many will accept it all as from God, and 
will be deceived and misled thereby. There are strong statements often made by our 
brethren who bear the message of mercy and warning to our world, that would better 
be repressed . . . .  Let not one word be expressed to stir up the spirit of retaliation in 
opposers of the truth. Let nothing be done to arouse the dragonlike spirit, for it will 
reveal itself soon enough, and in all its dragon character, against those who keep the 
commandments of God and have the faith of Jesus.. . .  The time will come when we 
shall be called to stand before kings and rulers, magistrates and powers, in vindication 
of the truth .. . .  We are to fix the eye of faith steadfastly upon Jesus.. . .  We are to do 
nothing in a defiant spirit, and we shall not, if our hearts are surrendered to God.
Russell, in carrying out the above counsel, has been a consummate 
missiologist, a thought-provoking writer, a challenging teacher, a coveted 
colleague, a sensitive scholar, and an effective chair of the Department of 
World Mission at Andrews University-all fully deserving of the significance 
and honor of a Festschrift, which is a German word to describe a collection of
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learned articles, essays, and the like, contributed by scholars, colleagues, and 
admirers as a tribute especially to a fellow scholar. The only way I fit into this 
picture is as an “admirer” of Russell L. Staples, and I am privileged to be a part 
of those honoring him.
xvin
BIOGRAPHY AND BIBLIOGRAPHY OF 
RUSSELL L. STAPLES
IVAN T. BLAZEN
The Stature of a Man
Dr. Russell L. Staples has been a close and highly respected friend of mine 
since I first met him in the late 1960s at Princeton Theological Seminary where 
we both did our PhD studies. Subsequent to this, it was my good fortune to 
serve as a colleague of his in the Seventh-day Adventist Theological Seminary 
at Andrews University in the 1970s and 80s. When the office of president at 
Andrews was about to become vacant, I had the privilege of serving on a semi­
nary search committee, which, along with the other search committees of the 
University, agreed that Dr. Staples was the person we, as faculty, would most 
like to see as our president. He had the experience, erudition, wisdom, and 
stature to be an outstanding president. Our choice did not lead to his appoint­
ment, but the conviction of the faculty had been so strong and pervasive that 
it appeared to a high ranking member of the Andrews University Board that 
our choice must have represented a kind of collusion! Such was not the case. 
Independent committees had independently arrived at the same conclusion. 
No question: Staples was our man.
In view of the high esteem in which I and many others hold Dr. Staples, it 
is an honor beyond measure for me to present this biography of his life, service, 
and accomplishments for the Festschrift which honors his 80th birthday.
A characterization of the man is in order. Dr. Staples is a multitalented and 
broadly experienced person. He operates as a pastor and preacher, church­
man and administrator, scholar and teacher, theologian and missiologist, and 
specialist in Arminianism and Methodism. As seen by his colleagues, he is a
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person of wisdom and knowledge, balance and moderation, compassion and 
justice, integrity and forthrightness, clarity and articulateness, strength and 
even-temperedness, discipline and motivation, order and ease, commitment 
and spirituality, denominational conviction and ecumenical understanding, 
graciousness and urbanity, class and commonness. His depth and spirituality 
have deepened and broadened the faith of his peers, pupils, and parishioners.
His global understanding of Christianity in general and Adventism in par­
ticular, as it relates to history, challenges, and prospects, is striking. I well recall 
a meeting in which he, Dr. Gottfried Oosterwal (his colleague in the Seminary 
Mission Department), and I (New Testament) met in the relaxed atmosphere of 
a restaurant with Dr. James I. McCord, president of Princeton Theological Semi­
nary and a globally recognized Christian churchman. The conversation went 
to questions of Christianity around the world. There was no missing the fact 
that Dr. McCord was extremely impressed and gratified by the comprehensive 
knowledge and vision of Staples and Oosterwal.
Biographical Notes
Here are the highlights of the Russell Staples story. Dr. Staples was born in 
South Africa on November 4, 1924. His formative years centered around his 
life and education at Helderberg College. When he was five years of age his 
father accepted a call to teach Bible and evangelism at the college. For the next 
two years the rural atmosphere of Helderberg provided him with an abundance 
of stimulating and delightful experiences. Following this, his parents, in the 
service of ministry, moved from place to place, which meant that his education 
proceeded from school to school. In 1940, as a teenager, he was sent back to 
Helderberg where he was baptized and spent six very happy years of his life. 
He credits those years of education and social interaction with giving direc­
tion to his life, shaping him for discipleship, witness, and spirituality, engender­
ing intellectual discernment, and inspiring an appreciation of what was good, 
valuable, and beautiful. Helderberg also provided significant opportunities for 
practical work in which Dr. Staples developed technical skills such as electrical 
wiring and welding. Looking back from the vantage point of today it can justly 
be affirmed that his abilities in the practical arts are notable.
The reality of a bright mind and the promise of an excellent academic future 
was signaled in 1942 when he wrote the Joint Board Matriculation Examination
xx
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and achieved a first-class pass with distinction in physical science. His studies at 
Helderberg continued until 1945 when he received his Diploma in Theology.
A different kind of diploma came on December 18,1947, when he married 
Phyllis A. Ingle, whom he had met at Helderberg. It has been a wonderful mar­
riage from which has come two daughters, four grandchildren, and a first-class 
education in love and life!
In 1955 Dr. Staples was the recipient of the Bachelor of Arts degree from 
Walla Walla College. This was succeeded in 1958 by a Bachelor of Divinity 
degree (now called the Master of Divinity) from the Seventh-day Adventist 
Theological Seminary, and finally a PhD cum laude in Systematic Theology 
from Princeton Theological Seminary in 1981. His doctoral program was in­
terdisciplinary in nature, for it included considerable work in social anthro­
pology and African studies from Princeton University and concluded with a 
bidisciplinary dissertation.
Dr. Staples began his professional career as a pastor-evangelist and youth 
director in the Cape Conference, South Africa, in 1945. In 1958, the year of his 
ordination to ministry, he took up duties as a theology teacher and pastor at 
Solusi College in Zimbabwe, Africa. His work was of such high character that 
he became Principal of the College from 1961-1967. After graduate studies he 
served from 1971-1992 as a professor in the Department of World Mission at 
the Seventh-day Adventist Theological Seminary on the campus of Andrews 
University. For the last ten years of his professorship he was chairman of the 
Department. Upon his retirement he was appointed Professor Emeritus of 
World Mission. He continues to bless us all by his witness and example.
Awards
As a well-recognized and appreciated teacher and scholar, Dr. Staples has 
won a number of significant awards. These include the Charles Weniger Award 
from the SDA Theological Seminary in 1989, the Andrews University Faculty 
Award in 1992, and the highest award Andrews University bestows, the John 
Nevins Andrews Medallion, in 2001. A signal honor befitting his lengthy and 
close attachment to Helderberg College came in 2003 when he was chosen as 
Alumnus of the Year. The final paragraph of his speech on that occasion evidenc­
es the spirit of humility and gratitude which has pervaded his years of service:
I am unworthy of the status of alumnus of the year for 2003, but I deeply ap­
preciate the honour bestowed upon me, and accept it as one more indication of
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all that Helderberg has meant in my life. The debt I owe is large, for the rewards 
of travelling the path upon which it set my feet are beyond earthly estimation. I 
thank every fellow alumnus and alumna for this gift and pray that our Heavenly 
Father will continue to guide and bless each one of you, and the institution to 
which we owe so much.
Journal Articles and Book Reviews
Dr. Staples has written many journal articles and book reviews. I start with 
the last of these because of the particular honor and significance attached to it. 
He is the first Seventh-day Adventist to have an article accepted for the pres­
tigious International Bulletin o f  Missionary Research. This detailed article is 
appropriately titled, “My Pilgrimage in Mission,” and appeared in the October 
2004 issue (vol. 28, no. 4), pages 165 to 168.
The rest of his articles and reviews follow in chronological order from ear­
liest to latest: “Some Aspects of Karl Barths Theology of Death,” Dimension VI:I 
(Fall 1968): 8-33; Review o f  Mission in the ’70s: What Direction? John T. Boberg 
and James A. Scherer, eds. Andrews University Seminary Studies XI:2 (1973): 
194-5; “The Church in the Third World,” Review and Herald, international ed. 
(14 February 1974): 6-8; standard ed. (May 1974): 6-7; “Sent to Proclaim and 
to Heal,” Ministry (September 1975): 26-29; “The Gospel to the World,” Insight 
(10 April 1976): 15-17; Review of Christianity and Xhosa Tradition, by B. A. 
Pauw, Missiology V:1 (January 1977): 117-21; Review of Eden Revival: Spiritual 
Churches in Ghana, by D. M. Beckmann, Andrews University Seminary Studies 
XV:1 (Spring 1977): 67-68; Mutuality in Mission: A Case Study, Missiology VI:3 
(July 1978): 371-7; “Coming Down to Earth,” Insight (20 Mar. 1979): 16-19; 
Review of Zending op Weg naar de Toekomst. Essays Aangeboden aan Prof. Dr. J. 
Verkuyl, by Tj. Baarda et al., eds., Missiology VIII:2 (April 1980): 243-45; “Con­
temporary Medicine and the African Primal World-View,” AIMS Journal (Ad­
ventist International Medical Society) 111:2 (March/April 1980): 20-24; “The 
Church: Servant to the World,” Lake Union Herald (20 January 1981): 4-5; Re­
view of Naude: Prophet to South Africa, by G. McLeod Bryan, International Bul­
letin o f  Missionary Research V:3 (July 1981): 141-2; “Western Medicine and the 
Primal World-View,” International Bulletin o f  Missionary Research VI:2 (April 
1982): 70-71; “Must Polygamists Divorce?” Spectrum XIII:1 (September 1982): 
44-53; “Mission: The World,” Adventist Review, n.d. (published Sept. 1983 as 
Adventist History Issue): 18-21; Review of Exploring Church Growth, by Wil-
X X I I
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bert R. Shenk, Missiology XII:2 (March 1984): 382-83; “Missionaries-Are They 
Still Needed?” (Noelene Johnsson interviews Werner Vyhmeister and Russell 
Staples), Adventist Review  (digest issue), (March 1984): 21-23; “Oxford Scholar 
Explores the Effect of Secularization,” Spectrum XV:2 (August 1984): special 
newsletter supplement, 2-3; “The Adventist Church and the New Missionary,” 
Cargo (Spring 1985): 13-19; “The Face of the Church to Come,” Adventist Re­
view (2 January 1986): 8-10; Review of Momentous Decisions in Missions Today, 
by Donald A. McGavran, Religious Studies Review  XII:1 (January 1986): 8-10; 
“The Seventh-day Adventist Theological Seminary Integrating Globalization 
into the Total Life of the Institution” (with Madeline Johnston), Theological 
Education XXII:2 (Spring 1986): 109-17; Review of Contemporary Theologies o f  
Mission, by Arthur F. Glasser, Religious Studies Review  XII:2 (April 1986): 142; 
“A Wonderful Family to Belong To,” Mission (October-December 1986): 17-18; 
“Living Up to Its Name: EMC/Andrews and Mission,” Focus (Fall 1986): 10-11; 
“To Ordain or Not,” Ministry (March 1987): 14-17; “To Supersede the Cae­
sars,” Collegiate Quarterly (July-September 1987): 119; “Curious about World 
Christianity?” Adventist Review  (17 April 1989): 12-13; Review of From Exile 
to Prime Minister, by Delbert W. Baker, Focus (Summer 1989): 29; Review of 
Evangelicalism: The Coming Generation, by James Davison Hunter, Andrews 
University Seminary Studies XXVIL2 (Summer 1989): 146-8; “David Living­
stone: Visionary Missionary,” Adventist Review  (27 September 1990): 16-17; 
“Mission and the Mission Department,” Seminary Newsletter 3:3 (Fall 1990): 2; 
Review of The Transformation o f  Culture: Christian Social Ethics after H. Rich­
ard Niebuhr, by Charles Scriven, Andrews University Seminary Studies XXIX: 1 
(Spring 1991): 103-5; “I Felt My Heart Strangely Warmed: John Wesley and the 
Seventh-day Adventist Heritage,” Dialogue 3:3 (1991): 8-10; Review of Reason­
able Enthusiast: John Wesley and the Rise o f  Methodism, by Henry D. Rack, and 
The Wesleyan Theological Heritage: Essays o f  Albert C. Outler, by Thomas C. 
Oden and Leicester R. Longden, Andrews University Seminary Studies XXIX:2 
(Summer 1991): 183-5; “A Demanding Prayer,” Adventist Review  (20 August, 
1992): 23; “Exclusivism, Pluralism, and Global Mission,” Ministry (November 
1992): 10-13; “Understanding Adventism,” Ministry (September 1993): 19-23.
Books
Dr. Staples has also published a book which reflects his large understanding 
of and vision for the Adventist Church. The Community o f  Faith: The Seventh-
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day Adventist Church in the Contemporary World was published by Review and 
Herald in 1999.
In addition, he has written a number of chapters for various books: “Sev­
enth-day Adventist Mission in the ’80s” in Servants fo r  Christ: The Adventist 
Church Facing the ’80s, Gottfried Oosterwal, ed. (Berrien Springs: Andrews 
University Press, 1980): 87-138; “Adventist Missions Facing the Third Millen­
nium,” in Adventist Missions Facing the 21st Century: A Reader, H. I. Dunton, 
B. Pfeiffer, and B. Schantz, eds. (Frankfurt am Main: Peter Lang, 1990), 149-63; 
“Adventism,” in The Variety o f  American Evangelicalism, Donald W. Dayton and 
Robert K. Johnston, eds. (Downers Grove, IL: InterVarsity Press, 1991): 57-71; 
“The Minister as a Member of the Community,” in The Adventist Minister, C. 
Raymond Holmes and Douglas Kilcher, eds. (Berrien Springs: Andrews Uni­
versity Press, 1991): 45-53; “American Evangelical Missions in Europe,” in Cast 
the Net on the Right Side..., Richard Lehmann, et al., eds. (Grantham: Stanbor- 
ough Press, 1993): 11-22; “Maintaining the Adventist Vision,” in Re-Visioning 
Adventist Mission in Europe, Erich Baumgartner, ed. (Berrien Springs: Andrews 
University Press, 1998): 2-7; “A Theological Understanding of Ordination,” in 
Women in Ministry, Nancy Vyhmeister, ed. (Berrien Springs: Andrews Univer­
sity Press, 1998): 135-54. Dr. Staples was also the editor of the “Book Notes” 
feature on missions for Religious Studies Review  from 1985 to 1995.
Professional Papers
There is a range of topics in Dr. Staples’s professional papers and talks 
which have been presented in the United States and abroad. Here we see the 
churchman at work. “Revolution: A Challenge to the Church and Its Mission,” 
29 pp., mission conference, Andrews University, February 1972; “Current Is­
sues in Adventist Mission,” 31 pp., paper requested by the General Conference 
president for purposes of study and planning, December 1973; “A Place to Feel 
at Home,” John Nevins Andrews Centennial Conference on Mission, Andrews 
University, 2 March 1974; “Human Life Contrasted with Other Forms,” Confer­
ence on Life, Andrews University, 9 October 1974; “The Church and Polygamy 
in Sub-Saharan Africa,” 49 pp., Home and Overseas Officers of the General 
Conference of Seventh-day Adventists, Takoma Park, Maryland, 1 October 
1981; “Orthodoxy and Heresy: A Pragmatic Theological View,” 13 pp., Andrews 
Society for Religious Studies, San Francisco, 18 December 1981; “Faith, Revela­
tion, Knowing, and Truth,” Andrews University Alumni Symposium: “Crossing
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a Chasm between Faith and Science,” Berrien Springs, MI, 22 April 1983; “Us 
and Them: Seminar on the Anthropological Concept of Culture with Empha­
sis on the Bridging of Cultural Differences,” an all-day seminar for personnel 
of the General Conference of Seventh-day Adventists, Takoma Park, MD, 23 
April 1985; “The Role and Meaning of Adventism in the ’80s: Doctrine, Morals, 
Experience, These Three: But the Greatest of These Is Experience,” 25 pp., John 
Osborn Lectureship, Loma Linda, CA, October 1986; “The Wesleyan Roots of 
Adventist Spirituality,” 25 pp. Andrews Society for Religious Studies, Chicago, 
19 November 1988; “Transmission of the Faith in a Secular Age,” presidential ad­
dress, Andrews Society for Religious Studies, New Orleans, 15 November 1990, 
“Apostolicity and Adventism,” National Council of Churches Consultation on 
American-born Churches, Dallas, 14 March 1991; “American Evangelical Mis­
sions in Europe,” Conference on Adventist Missions in Europe, Freudenstadt, 
Germany, July 1991; “Contextualization, Church and Confessions,” presented 
to the General Conference Global Mission Issues Committee, January 1999; 
“The Relationship between Adventists and Adherents of Animistic Religions,” 
presented to the General Conference Global Mission Issues Committee, March 
2001; “Evangelism among Resistant Peoples with Deeply Entrenched Polyga­
my,” with supporting sections by Stephan Hoeschele and Jerald Whitehouse, 
presented to the General Conference Global Mission Issues Committee, April 
2003; “A Christian Identity that Transcends Parochial Difference,” Conference 
on Diversity, Newbold College, England, July 2003.
Professional Society Memberships
Dr. Staples’s memberships in various societies evidence his strong interest 
in missions, religion, and theology: American Academy of Religion; American 
Society of Missiology (Member, Board of Directors, 1984-1986; Member, Board 
of Publications, 1987-1990); Andrews Society for Religious Studies (President 
1990); Association of Professors of Mission (President 1977-1978); Interna­
tional Association for Mission Studies; Midwest Fellowship of Professors of 
Mission (Secretary-Treasurer 1973-1978); Phi Kappa Phi [Andrews Society] 
(President 1993-1994); Wesleyan Theological Society.
Capping a Career
As Dr. Staples drew to a close his October 2004 article, “Pilgrimage in Mis­
sion,” he spoke words which express the core of his missionary theology and
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the deepest feelings of his heart about the lifelong missionary journey he and 
his wife have taken:
As we look back, Phyllis and I thank God for his guidance and blessings. All three 
phases of our work have been immensely rewarding. Missions are an evidence o f  the 
love o f  G od fo r  the world, and we thank God that we have been entrusted with a small 
part of this work, (italics supplied)
Indeed, what the great missionary Paul said of himself can also be said for 
Russell and Phyllis Staples:
I have fought the good fight, I have finished the race, I have kept the faith. From now 
on there is reserved for me the crown of righteousness, which the Lord, the righteous 
judge, will give me on that day, and not only to me but also to all who have longed for 
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Joseph Bates was Seventh-day Adventism’s first theologian as well as the 
denom inations first mission theorist. In the late 1840s he developed a chain- 
of-events approach to history and prophecy centering on the flow of events 
from  Revelation 1 2 :1 7 -1 4 :2 0 . His prophetic chain-of-events logic eventually 
drove the denom ination into worldwide mission as an eschatological 
imperative.
Joseph Bates (1792-1872) recognized no dividing line between history and 
theology. They were two aspects of the same topic. For him, Sabbatarian Ad­
ventism was a movement and a theological message rooted in history. More 
than that, he equated the form of history with prophecy both fulfilled and be­
ing fulfilled. His unique understanding eventually gave birth to a missiological 
impulse that would drive Seventh-day Adventism to take its message to every 
corner of the earth.
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Moving toward a Chain-of-Events 
Understanding of Prophecy
Bates’s starting point was rooted in the prophetic understandings of 
Millerite Adventism, a movement that came to an end with the nonappear­
ance of Christ in October 1844.1 In the post-disappointment period, Millerism 
would split into two main parts. Both of them, in Bates’s mind, had gone off 
the prophetic track and departed from essential truth. As a result, he penned 
little books against them.
In The Opening Heavens he labored with the Spiritualizers, who had given 
up a literal understanding of the Second Advent and who had declared Christ 
had come in spirit. As Bates put it, “Thousands who have been looking for the 
personal appearing of the Lord Jesus from heaven in these last days, have, in 
their disappointment about his coming, given up the only Scriptural view, and 
are now teaching that he has come in spirit” (Bates 1846a: 1).
In that little book Bates took one of his first steps toward placing what 
would eventually become Sabbatarian Adventism into the flow of prophetic 
history. As early as December 4, 1844, he had been exploring the implications 
of Revelation 10 and noted that the Revelator was providing “a history of the 
events which were to transpire” before the sounding of the seventh trumpet. 
Bates concluded a letter to the periodical Voice o f  Truth by asking the Lord to 
“help us to obtain our true position on this stormy sea, and again spread all our 
sails for the gale that shall waft us into the harbor of glory” (Bates 1844:187-88). 
Historical positioning within the prophetic framework was crucial to him. He 
began to work out its details in The Opening Heavens.
In April 1847 Bates took on the other major post-Millerite branch in his 
Second Advent Way Marks and High Heaps: Or a Connected View, o f  the Fulfil­
ment o f  Prophecy, By God's Peculiar People, From the Year 1840 to 1847 (Bates 
1847b). His title may seem strange, but across time people have marked trees 
and set up little piles of stones (heaps) to indicate the paths from one location 
to another. Bates employed those symbols to indicate how God had led His 
Adventist people in their recent past. For the rest of his life he would view 
God’s providential leading as a series of waymarks and “high heaps.”
In Second Advent Way Marks Bates lamented the fact that the majority 
group of ex-Millerites (those who had organized at Albany, New York, in May 
1845) had denied the fulfillment of prophecy in October of 1844 and had 
thus begun to move away from William Miller’s understanding of prophecy.
“Thousands on thousands,” he wrote in an 1848 book, had followed their Ad­
ventist leaders and had “turned into the enemy’s ranks, leaving the remnant 
to finish up the work” of preaching God’s truth and gathering in the 144,000 
(Bates 1848:97, 98).
Central to his thinking was the fact that the fulfillment of Bible proph­
ecy was a “harmonious chain of events” that had both sequence and direction. 
And at the focal point of that chain of Bible prophecy were the messages of 
the three angels that proceeded from Miller’s hour of God’s judgment message 
up through the time that the Sabbath message would be given right before the 
second advent of Christ (Rev. 14:6-20; ibid., 100, 102-04).
Soon after the disappointment Bates began to utilize the chain-of-prophet- 
ic-events approach to history. He brought the concept to its maturity between 
1846 and 1848. But he would continue to focus on that interpretive model for 
both history and theology for the rest of his life.
J. N. Loughborough later recalled that when he was working with Bates 
as a young preacher in 1853 and 1854, the older man’s “favorite subject” was 
waymarks and high heaps (Loughborough n.d.:l). In that interpretation of 
history, Bates bequeathed a legacy to Sabbatarianism that would shape both its 
theological self-understanding and its mission.
Developing the Chain-of-Events Eschatology
It would be in the two editions of his Seventh Day Sabbath: A Perpetual 
Sign that Bates would most fully enunciate his chain-of-events eschatology-an 
eschatology that would lead directly to Sabbatarian mission theory. The Au­
gust 1846 edition of The Seventh Day Sabbath not only featured Bates’s new 
understanding of the Sabbath, but it did so from largely a Seventh Day Baptist 
perspective. That is, the seventh day was the correct day and Sunday had been 
a medieval substitution for God’s holy day.
But there were two points of special interest in the 1846 edition of the Sev­
enth Day Sabbath that indicate that Bates was beginning to interpret the Sab­
bath in the light of an Adventist theological framework rather than a merely 
Seventh Day Baptist one. The first is the thought in the “Preface” that “the sev­
enth day Sabbath” is “to be restored before the second advent of Jesus Christ.” 
That idea derived from the restorationist platform that Bates had brought 
with him from the Christian Connexion. According to that understanding, 
the Reformation was not complete and would not be until all the great Bible
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truths neglected or perverted down through history found their rightful place 
in God’s church (Bates 1846b:l; cf. Kinkade 1829:331).
The second very Adventist tilt in the 1846 edition is Bates’s interpretation 
of the Sabbath within the context of the book of Revelation. He tied the Sab­
bath to the three angels’ messages of Revelation 14. “In the xiv ch. Rev. 6-11, 
[John] saw three angels following each other in succession: first one preach­
ing the everlasting gospel (second advent doctrine); 2d, announcing the fall of 
Babylon; 3d, calling God’s people out of her by showing the awful destruction 
that awaited all such as did not obey.” Then “he sees the separation and cries 
out, ‘Here is the patients [sic] of the Saints, here are they that keep the com­
mandments of God and the faith of Jesus’ . . . Now it seems to me that the 
seventh day Sabbath is more clearly included in these commandments, than 
thou shalt not steal, not kill, nor commit adultery, for it is the only one that was 
written at the creation or in the beginning” (Bates 1846b:24).
The linking of the seventh-day Sabbath to the three angels of Revelation 
14 was a crucial step in “adventizing” Bates’s understanding of its importance. 
He would build extensively upon that connection in his 1847 revision of the 
Seventh Day Sabbath.
By the time of the January 1847 revision, Bates clearly saw the messages 
of the three angels of Revelation 14:6-11 as a chain of events that prepared the 
way for preaching of the Sabbath in verse 12 and the Second Advent in verses 
14 through 20. At that point in his understanding the preaching of the three 
angels was completed by October 22, 1844, and at that time the emphasis on 
what God wanted to be preached was the Sabbath-present truth. He was quick 
to note that for the past two years a people had been uniting ‘on the command­
ments of God and faith or testimony of Jesus’ For Bates, Revelation 14:6 and 
following set forth the history of God’s people up to the end of time (Bates 
1847a:58, 59).
James White and his wife soon adopted Bates’s chain-of-events under­
standing of eschatology. But James White would refine his understanding of 
the third angel’s message to include verse 12 in the third angel’s message and 
argue that the third angel’s message had begun to be preached in October 1844 
(White 1847:11). Eventually he would come to see that even though the first 
angel’s message had begun to be sounded by Miller in the 1830s, the second by 
Charles Fitch in 1843, and the third by the Sabbatarians after October 1844, all 
three of them must be preached simultaneously until the Second Advent. That 
was important, since the first angel’s message was to be given “to every nation,
and kindred, and tongue, and people” (Revelation 14:6; Knight 2004:143-44). 
By logical extension, that meant that the third must also be preached to the 
entire world.
White did not see the extent of that logic clearly in the 1840s. But in 1849 
he could write that “our past Advent experience, and present position and future 
work is marked out in Rv. 14 Chap, as plain as the prophetic pencil could write 
it” (White 1849; cf. 1848). It was that progression message that Bates and White 
would preach as a ‘chain of events” extending from the time of Miller “down to 
the time when ‘the vine of the earth’ will be cast ‘into the great wine-press of the 
wrath of God’” (White 1850:65, 68).
Thus by the last quarter of the 1840s the logic of a worldwide mission was in 
place even if the vision hadn’t yet matured. But because of the chain-of-events 
approach to history and eschatology that Bates had developed from the book 
of Revelation, the Sabbatarian Adventist believers were missiologically active 
from their inception, even if their first mission field was restricted to other ex- 
Millerites (i.e., those who had accepted the first and second angels’ messages and 
logically needed to move onto the third, with its end-time Sabbath message).2
The Chain-of-Events Understanding and 
Worldwide Mission
The important thing to note is that a chain-of-events missiological under­
standing was in place by the late 1840s. It was an understanding that gave 
urgency to outreach. Those outreach endeavors were evident from the very 
beginning of Sabbatarian Adventism.
One of the most remarkable aspects of Sabbatarian Adventism and the 
Seventh-day Adventist Church has been its continuing growth across time. In 
1845, when there were an estimated 50,000 Albany or first-day Adventists, there 
existed almost no Sabbatarians. As we noted above, the Sabbatarian movement 
really didn’t get under way until about 1848.
D. T. Taylor published the first Adventist census in 1860. He counted 584 
ministers, with 365 advocating Sunday and 57 the seventh day. Beyond that, he 
estimated some 54,000 lay members, but did not attempt to break them down 
according to belief. However, other sources indicate that more than 3,000 were 
Sabbatarians (Taylor 1860a:81; Neufeld 1996:577).
Taylor’s census also gathered estimates regarding the subscription lists of 
the various Adventist journals. The Advent Christian Worlds Crisis and the
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Evangelical Adventist Advent Herald (movements representing nearly all of the 
Sundaykeeping Adventists) had circulations respectively of 2,900 and 2,100 
subscribers, while the much smaller Sabbatarian group supported 2,300 sub­
scriptions to the Review and Herald and 2,000 to the Youths Instructor. Taylor 
went out of his way to note that the promoters of the Sabbatarian Review and 
Herald, “though a decided minority, are very devoted, zealous, and active in the 
promulgation of their peculiar views of Sunday and Sabbath” (Taylor 1860b: 19; 
1860c:89).
A century and a half later the Evangelical Adventist denomination would 
be gone and the Advent Christians would claim a United States membership of 
26,264, while the Seventh-day Adventist Church recorded 880,921 members in 
the United States and approximately 13,000,000 worldwide. As Clyde Hewitt, 
an Advent Christian historian, put it, “the tiniest of the Millerite offshoot 
groups was the one which would become by far the largest” (Linder 2002:347, 
358; Hewitt 1983:275).
The same sort of picture emerges when we compare the statistics of the 
Seventh Day Baptists with the Seventh-day Adventists. Their 4,800 members 
in the United States in 1995 were fewer than their estimated 6,000 in the 1840s. 
As one Seventh Day Baptist preacher told Bates, “There was a power attend­
ing” the Sabbatarian message “that waked up, and brought people to keep the 
Sabbath, which [the Seventh Day Baptist] preaching could not do.” He claimed 
that the Baptists had been able to convince people on the correctness of the 
Sabbath, but that they could not get them motivated as the Sabbatarians did 
(Linder 2002:358; Hull 1852:69; Thomsen 1971:93).
In the face of such statistics, it is obvious that merely preaching the correct 
doctrine of the Advent or the Sabbath was not sufficient in itself to create a mis­
sion mentality that would lead to serious growth. What, we need to ask, did 
the Sabbatarians have that the Sunday-keeping Adventists and the Seventh Day 
Baptists lacked? That question takes us back to Bates and his chain-of-events 
understanding of prophetic history.
Bates’s perspective finds its roots in Millerism. It was a state of prophetic 
urgency that made Millerism a mission-driven movement. And that arose 
from a specific interpretation of the prophecies of Daniel and Revelation. The 
Millerites gave of their time and means because they believed with all their 
hearts that they had a message people must hear.
That same impetus entered Sabbatarian Adventism through Bates’s ex­
tension of the chain-of-prophecy view of history beyond the first and second
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angels’ messages to the third. In other words, Bates’s historical/theological 
understanding not only maintained Miller’s prophetic scheme of interpreta­
tion but extended it in such a way as to give meaning to both the 1844 disap­
pointment and the remaining time before Christ’s advent. Central to that ex­
panded interpretation was not only the progressive nature of the three angels’ 
messages of Revelation 14, but his placing of the second-apartment ministry 
of Christ (Revelation 11:19) and the seventh-day Sabbath (Revelation 12:17; 
14:12) in an apocalyptic, great-controversy context. The Sabbatarians through 
Bates began to see themselves as a prophetic movement rather than merely as 
another church.
That self-understanding would eventually drive the Sabbatarians to mis­
sion. By the beginning of the twenty-first century, the conviction that they 
were a movement of prophecy had resulted in Seventh-day Adventism spon­
soring one of the most widespread mission-outreach programs in the history of 
Christianity. By 2003 it had established work in 203 of the 228 countries then 
recognized by the United Nations (Annual Statistical Report 2002:69).
That kind of dedication did not come by accident-it was the direct result of 
Bates’s chain-of-events prophetic understanding of mission responsibility. Mo­
tivating that prophetic conviction was the imperative of the first angel of Rev­
elation 14:6, 7 to preach “to every nation, and kindred, and tongue, and people” 
and the teaching of Revelation 10:11 that the disappointed ones “must proph­
esy again before many peoples, and nations, and tongues, and kings.”3 While 
the full extent of that commission was not apparent to Bates in the 1840s (he 
still held largely to his shut-door convictions), it became progressively clearer 
to the denomination that would follow him in its understanding of prophecy.
Hewitt, seeking in 1983 to explain the success of the Seventh-day Adven­
tists as opposed to the attrition faced by his Advent Christians, touched upon 
an essential element when he noted that “Seventh-day Adventists are convinced 
that they have been divinely ordained to carry on the prophetic work started by 
William Miller. They are dedicated to the task” (Hewitt 1983:277). Both the 
conviction and the earliest dedication to the task of spreading the third angel’s 
message find their roots in the thought and life of Joseph Bates, who would 
become not only Adventism’s first theologian but also its first “missionary.”4
In contrast to the prophetically-based Sabbatarian conviction, Hewitt’s fa­
ther wrote to E D. Nichol in 1944 that the Advent Christians had given up 
Miller’s interpretation of Daniel 8:14 and the 2,300 days and had no unanimity 
on the meaning of the text (Hewitt 1944). Another leading Advent Christian
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scholar interviewed in 1984 noted that his denomination no longer even had 
any agreed-upon interpretation of the millennium-a teaching at the very heart 
of Millers contribution (Crouse 1984).
The other post-Millerite Adventist bodies all stepped off Millers prophetic 
platform. That abandonment eventually led to missiological aimlessness. By 
way of contrast, Joseph Bates not only stayed on the platform but strengthened 
and extended it in such a way that the logic of his prophetic chain-of-events im­
pelled the Sabbatarians to become an aggressive mission-oriented movement.
In 1869 the Seventh Day Baptist General Conference sent a message to the 
Seventh-day Adventist General Conference, rejoicing “that in God’s good prov­
idence he has, in you, so largely increased the number of those who observe His 
holy Sabbath.” It is strange to the Seventh Day Baptist leadership, the message 
continued, “that after the apparently fruitless toil of the long night which has 
been upon us, this gratifying change [in the number of Sabbathkeepers] should 
come so suddenly.” The letter went on to reject any eschatological implications 
of the Sabbath (“Response from the Seventh day Baptists” 1869:176).
But it was just those eschatological, prophetic implications that stood at the 
center of Bates’s understanding of both history and theology. It was what he did 
with them that would make the Sabbatarians an aggressive, mission-oriented 
people from 1848 onward.5 Thus he was not only Sabbatarian Adventism’s first 
theologian and first historian, but also its first mission theorist.
Notes
1 For m ore on M illerism, see Knight (1 9 9 3 ).
2 For a review o f the history o f Seventh-day Adventist mission, see Knight (1995 : 
5 7 -8 0 ).
3 For a helpful treatm ent o f the prophetic root o f Adventist mission, see 
D am steegt (1977).
4 For Bates’s work as Sabbatarian Adventism’s first missionary, see Knight 
(2 0 0 4 :1 7 2 -1 9 0 ).
5 For a treatm ent of the ever-widening Seventh-day Adventist concept o f mission, 
see Knight (1 9 9 5 :5 7 -8 0 ).
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POST REFORMATION ECCLESIOLOGY AND 
MISSIOLOGY-FROM THE RADICALS TO WESLEY: 
MOVING OUT OF THE SHADOW 
OF LUTHER AND CALVIN
WOODROW WHIDDEN
W hidden’s essay com pares the key theological/ecclesiological factors of the 
M agisterial Reform ation tradition with the Radical and Wesleyan ethos and 
their respective visions o f discipleship, theology, ethics, and mission. He then  
argues that m ovem ents which are A rm inian in their soteriology; fu n c t io n a l , 
not in stitu tion a l , in their ecclesiology; and emphasize discipleship (including 
strict discipline), sanctification, and Gospel ethics are m ore likely to have a 
missional bent.
One of the truly puzzling questions in the history of Christianity is, Why 
did it take the churches of the Protestant Reformation tradition so long to catch 
a vision for the evangelization of non-Christians? This essay does not purport 
to be a piece of original research. It is a historical/theological reflection on what 
factors seem to have played a role in Protestantisms tardy embrace of the mis- 
siological vision of the New Testament. More positively, these reflections will 
seek to identify the theological/ecclesiological factors which seem most condu­
cive to a missiological priority.
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Can it be that theological convictions, including ecclesiology, play a role? 
For instance, are churches and movements that are self-consciously oriented 
to emphasizing sanctification and the ethical implications of the teachings of 
Jesus and the New Testament apostles more likely to have a missiological bent? 
What role does discipline play? Could it be that Christian traditions which are 
in the free-church tradition and strong on discipline are more likely to develop 
the will to transcend religion and culture to communicate the gospel to unbe­
lievers? Does the issue of irresistible predestination vs. Arminian free will play 
any theological role in the pursuit of mission?
We will first review the ecclesiology of Luther, Calvin, and the Anabaptist 
or Radical Reformers. Then we will leap to Wesley and his concerns for church 
and mission. In our review and assessment of Wesley we will have to pay some 
attention to the way both Puritanism and Pietism (especially the Moravian ver­
sion of Pietism) informed Wesleys passion for evangelizing-not only the disin­
herited of Augustan England, but also non-Christians of the New World.
The Ecclesiology of the Magisterial Reformers
The ecclesiology of the sixteenth-century Reformers almost always unfold­
ed over against the thought of Augustine of Hippo. B. B. Warfields well-known 
historical summary provides an interesting point of departure: “The Reforma­
tion, inwardly considered, was just the ultimate triumph of Augustine’s doc­
trine of grace over Augustine’s doctrine of the church.”1
For the magisterial reformers, there was a certain triumph of Augustine’s 
doctrine of grace, but this triumph of grace over the doctrine of the church 
seems a bit overstated. While both Luther and Calvin were indebted to Au­
gustine for their understanding of anthropology and hamartology (and thus 
the primacy of grace), the irony is that their doctrine of grace, as it relates to 
justification by faith, was not a triumph of Augustine’s view of grace. It was 
Augustine’s understanding of justifying grace which prevailed at Trent, not in 
Wittenberg or Geneva. Furthermore, the magisterial Reformers came much 
closer to Augustine’s institutional view of the church than their Roman oppo­
nents would ever admit.
The major challenge to the ecclesial developments of Luther and Calvin 
erupted out of the predicament presented by the Radicals on the left and the 
Roman Catholics on the right. The papal partisans charged them with be­
ing schismatics in breaking away from the Roman church, a body which they
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claimed was the visible institution which possessed historical continuity with 
the apostolic church. The Radical (Anabaptists, or Mennonites) Reformers 
made a counterclaim that the true church was in heaven, with no institutional 
manifestation on earth which merited the name “church of God.” Luther, Cal­
vin, and Zwingli all sought some sort of a “middle way” between these two 
extremes-a middle way which did not always appear consistent (especially to 
the Radicals).
The issue seems to boil down to the following: The Magisterial Reformers 
worked out of a paradigm that was essentially reformation, while the Radicals 
built their doctrine of the church on the vision of restitutio.2 But again, the 
issue is not neat and clean: The Magisterial thinkers’ reformatio vision was in­
stitutionally informed (assuming the historic continuity of the visible, from the 
apostolic church through the Roman tradition), but their justification for in­
stitutional schism involved a reluctant restitutio of the purity of apostolic doc­
trine. Of course, the key issue orbited around the doctrine of grace, which the 
Protestant Reformers claimed Rome had grossly distorted. The Radicals would 
have none of the institutional argument, but sought a complete purging of all 
corrupt elements, especially those which involved ethical compromise and the 
union of church and state.
Luther's Ecclesiology
For most of Luther s reforming career, the thought of schism was unthink­
able. Even as late as the Colloquy of Regensburg (Ratisbone) in 1541, there 
were high hopes for reconciliation with Rome. But with the failure of Regens­
burg, the convening of the Council of Trent in 1545, and its clarifications of 
papal doctrine and condemnations of Protestant positions, it had become clear 
that a permanent cleavage had transpired. For the magisterial Protestants, the 
question of the true identity of the church became critically important. This 
was the question which preoccupied the second, rather than the first genera­
tion of reformers. If Luther was concerned with the question, How may I find 
a gracious God? his successors were obliged to deal with the question which 
arose out of this-Where can I find the true church? (McGrath 1999:202). Lu­
ther, however, did not totally delegate the task to the second generation.
The early views of Luther very much reflected his optimistic emphasis on 
the Word of God as its goes forth conquering and gaining true obedience to 
God. Where this is happening, there is the church:
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Now, anywhere you hear or see [the Word of God] preached, believed, confessed, 
and acted upon, do not doubt that the true ecclesia sancta catholica, a “holy Christian 
people” must be there, even though there are very few of them. For God’s word “shall 
not return empty” (Isaiah 55: 1 1 ) . . . .  And even if there were no other sign than this 
alone, it would be enough to prove that a holy Christian people must exist there, for 
Gods word cannot be without God’s people, and conversely, God’s people cannot be 
without God’s word, (ibid., 202-03)
As to who would proclaim the gospel which is contained in the Word, 
Luther probably enters into his most revolutionary ecclesial convictions. The 
practical implications of the “priesthood of all believers” clearly points to a 
functional understanding of the church, as opposed to the primacy of the his­
torical, visible, institutional church. If the preaching of the Word is essential 
to the identity of the church, then an episcopally ordained ministry is not nec­
essary to safeguard the existence of the church. And with the relativizing of 
episcopal ordination, the absolute distinction between priest and laity goes by 
the wayside. “Luther insisted that the distinction in question was functional,” 
not ontological/institutional. And thus the “only distinction . . .  relates to the 
different office’ or ‘function (ampt) and ‘work’ or ‘responsibility’ (werck) with 
which they are entrusted” (ibid., 203). Luther put it this way:
It is an invention that the Pope, bishop, priests and monks are called “the spiritual 
estate” (geistlich stand), while princes, lords, craftsmen and farmers are called “the 
secular estate” (weltlich stand) . . . .  All Christians truly belong to the spiritual estate, 
and there is no difference among them apart from their office (ampt) . . . We are all 
consecrated priests through baptism, as St. Peter says: “You are a royal priesthood and 
a priestly kingdom” ( 1 Peter 2 : 9 ) . . . .  All are of the spiritual estate, and all are truly 
priests, bishops, and popes, although they are not the same in terms of their individual 
work, (ibid., 202)3
Despite his trenchant anti-sacerdotalism, Luther could appear quite in­
consistent. To his Radical critics his ecclesiology could sound almost totally 
institutional when he would “confess that in the papal church there are the true 
Holy Scriptures, true baptism, the true sacrament of the altar, the true keys 
to the forgiveness of sins, the true office of the ministry, the true catechism in 
the form of the Lord’s prayer, the Ten Commandments, and the articles of the 
Creed’ (ibid., 203-04).
Thus Luther would have to respond by suggesting that the “False church 
has only the appearance” of a true church through its possession of the Chris­
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tian offices. Even though it resembles the real, it is really something differ­
ent. Just as the Galatians church of the New Testament was departing from the 
gospel at points, it could still be treated as a Christian church. But it, like the 
church at Rome, was a church that had “fallen from grace.” But what about the 
evangelical churches? Were they perfect?
Luther would readily admit that they were not perfect and that they were 
like the field filled with the wheat and the tares. But then his Radical opponents 
would remind him that he had early on argued that the moral shortcomings of 
the medieval church had called into question its claim to be a true church. It 
was this objection which finally forced Luther to insist on the priority of theol­
ogy over morals. Thus his moral critique became secondary to his charge that 
Rome had fallen from grace due to its theological deficiencies.
Calvin on the Nature and Role of the Church
As the major Reformer of the second generation of the sixteenth-century 
Protestant Reformation, Calvin unfolded his ministry with the full realization 
that irrevocable divisions had descended on the Western church. Thus it is no 
surprise that he gave sustained attention to the doctrine of the church. His two 
key marks (nota) of the true church were that (1) the Word of God should be 
preached and (2) the sacraments be rightly administered. These marks do not 
differ from Luther’s identifying characteristics. He clearly understood his work 
to be that of reforming the historic, imperfect institution of the church in the 
“magisterial” mode of church and state working together as a Holy Christian 
commonwealth. This was anathema to the Radicals, who continued to deny 
the legitimacy of the historical, institutional church (both Catholic and Magis­
terial Protestant) and affirm the holiness of a gathered and disciplined church.
The distinctive contributions of Calvin were threefold: while his minimal­
ist marks of the True Church would justify the split with Rome, he would meet 
the criticisms of the Radicals by (1) instituting a specific form of ecclesiastical 
order (the fourfold offices of pastor, doctor [or teacher], elder, and deacon), 
which would not only minister the Word and the sacraments but would also 
cooperate with a consistory to (2) administering ecclesiastical discipline. The 
discipline would maintain doctrinal purity and restrain moral declension. The 
final contribution of Calvin involved the (3) distinguishing between the visible 
and the invisible church (ibid., 209).
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While Calvin did not make ecclesiastical discipline an essential feature 
(nota or mark) of the church (in the same sense as the preaching of the Word 
and the proper administration of the sacraments), he did argue that “there are 
specific scriptural directions regarding the right order of ministry in the visible 
church, so that a specific form of ecclesiastical order now becomes an item of 
doctrine.” Thus a specific form of ecclesiastical administration is included in 
his understanding of how the “gospel is purely preached” (ibid., 209).
The doctrine of ecclesiastical order represents Calvin’s distinctive contri­
bution to the doctrine of the church. While Luther regarded the specifics of 
church organization as a matter of “historical contingency, not requiring theo­
logical prescription,” Calvin held that a definite pattern of church government 
was prescribed by Scripture. This emphasis on one particular form of church 
government “gave Calvin a criterion by which to judge (and find wanting) his 
catholic and radical opponents. Where Luther was vague, Calvin was precise” 
(ibid., 210).
As to the question of the role of the church, Calvins views can be quite 
succinctly stated: the visible body needs the discipline (doctrinal and ethical 
guidance and correction) of the ministerial offices and the consistory so that 
the members may experience the process of sanctifying grace. Calvin would 
argue that the Incarnation teaches that salvation is always carried out in the 
flow of history. Therefore the church, defective though it may be, is the di­
vinely ordained instrument to aid lovingly in the transformation of its mem­
bers. Thus the church is not only marked by faithfulness in proclaiming the 
Word and properly ministering the sacraments, but it will also be explicitly 
functional in its role of bringing transforming discipline to the flow of salva­
tion history. While the Catholic (Roman and Eastern) tradition would more 
formally exercise its sanctifying discipline in the religious sphere (the monastic 
settings), Calvinism would exercise it in the secular sphere (the parish and the 
public square).
Could it be that the more self-conscious any movement is about sanctify­
ing grace, the more likely it is to be concerned about church structures and the 
offices which teach, nurture, and discipline? And Calvin did proclaim a very 
clear teaching on sanctification and transforming ecclesial structure.4 This was 
to have important historical developments in the Puritan and Methodist ex­
periences in both Great Britain and North America. Church structures which 
promote both character transformation, revival, and discipline would become 
matters of church doctrine.
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The Radical/Anabaptist Restorationism
We have already suggested some of the elements of the Radical ecclesiolo­
gy during our discussion of the magisterial Reformers’ attempts to navigate the 
narrow passage between the institutional challenges of their papal critics and 
the more functional, ethical, and disciplined vision of their right-wing Radical 
opponents. But further elaboration is needed.
Beginning with their challenges to Zwingli’s reforming efforts, the Radicals 
clearly took the following position on the church: The church is primarily fu n c­
tional, and its institutional ontology was almost totally defined by its attempts 
to restore the moral purity of the primitive church. To this end, the church is 
a freely gathered group whose membership is initiated in adult baptism, and 
the major function of the church is to bring about voluntary discipline in an 
attempt to institute the ethics of Jesus in the life of the free church. Richard 
Hughes has characterized the Anabaptist vision of restitutio as “ethical primitiv­
ism .” This is in some contrast to the “ecclesiastical primitivism” of the Reformed 
tradition and the “gospel primitivism” of Luther (Hughes, 1986: 213-14).
The distinctive features of the Radical understanding of the church involved 
the church as a freely chosen fellowship, separate from the corrupting influ­
ences of the magistrate (the power of the political state), and its key function 
was to discipline its members in such a way that they would institute the ethics 
of Jesus in their personal and ecclesial witness. Thus the Anabaptist ecclesiol­
ogy is almost totally functional, and the key function is the institution of ethical 
rigor. Any institutional ontology mostly involves structures and procedures 
which promote the primitive ethics of Jesus (especially the teachings of the 
Sermon on the Mount) and radical separation from the corrupting structures 
of the state and the fallen, compromising “magisterial” churches (papal and 
Protestant). And thus the main mission of the church is to role-model the ethi­
cal witness of the disciplined lifestyle (both personal and corporate/social).
For the Radicals, if you “talk the talk” and don’t “walk the walk” of the 
ethics of Jesus, they will have little use for either your “gospel” or “ecclesiasti­
cal” restitutio. This is why the Radical/Anabaptists could derisively refer to the 
Lutheran preaching house as a Mundhaus (literally a “mouth house”).5 Bard 
Thompson has suggested that the Magisterial Reformers were mainly con­
cerned with developing a church of believers, while the Radicals were seeking 
to form a church of disciples.6
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It should come as no surprise that a large part of their story involves the 
basics of survival for these ethically heroic disciples. They have certainly had 
their witness and mission, but could it be that when a movement is involved 
in a radical struggle for survival, it will find it hard to engage in transcultural 
witness to non-Christians?
The Wesleyan Struggle with Ecdesiology
John Wesley never intended to be a schismatic in any of the innovations that 
he introduced into his wing of the eighteenth-century evangelical revival. He 
died an ordained priest in the Church of England and persistently proclaimed 
his Anglican loyalties to the very end. Having said this, though, it needs to be 
pointed out that, in the finale, Wesley never shied away from doing what he 
thought necessary to advance his Methodist outreach. This was especially true 
when it came to ministry to the “poor” who were caught in the social and spiri­
tual crossfire of the early Industrial Revolution of Augustan Britain. It is in this 
context that we will seek to identify the major factors that contributed to the 
development of Wesley s ecdesiology and missional aspirations. For Wesley, it 
was always his mission and the threat it posed for schism which provided the 
context and impetus for the development of his ecdesiology.
There appear to be two main factors which brought on the schism: (1) doc­
trinal and (2) ecclesiological. We shall consider the doctrinal issues first, but it 
appears that-it was matters having to do with the practical issues of parochial 
turf-evangelistic method, social outreach, and pastoral nurture-that became 
the main points of contention between the Anglican establishment and the in­
surgent Wesleyan revivalists.
Doctrinal Contention
Though John and Charles Wesley had a family heritage of dissent from 
both maternal and paternal grandparents, their parents were thoroughgoing 
Church of England partisans. These famous sons of the Anglican parsonage 
drank deeply of their parents’ partisanship for the established church. There 
was, however, a deep strain of devotional piety nurtured in a setting of earnest 
sacramentalism and aspirations to holy living evident in the Epworth ministry 
of Samuel and Susannah Wesley. Thus it should come as no great surprise that 
the piety of both John and Charles Wesley unfolded in the setting of Anglican 
orthodoxy reflected in the canonical standards of the Thirty-nine Articles, the
Post-Reformation Ecclesiology and Missiology 19
Book of Common Prayer, the Edwardian Homilies, and the devotional classics 
of English Protestantism.
There appear to be three main bones of doctrinal contention: (1) justifica­
tion by faith, (2) Christian perfection, and (3) the “witness of the Spirit.”
Justification
The issue involved in John Wesleys advocacy of justification by faith largely 
stems from the influence of the pietistic Lutheranism of the Moravians, espe­
cially Peter Bohler. It was this discovery that divine forgiveness is the basis of 
holy living, rather than the reverse, that seemed to be the key to Wesleys evan­
gelical awakening. In the weeks and months leading up to and subsequent to 
his “Aldersgate experience,” he stoutly proclaimed the doctrine and experience 
of justification by faith alone to all who would hear. This brought consider­
able discomfort to many of the Anglican divines of the day, who had been very 
much nurtured in the moralism of Enlightenment rationalism. Justification by 
faith alone, as proclaimed by Wesley, was perceived by many Anglican clergy 
to be a serious threat to moral formation. Wesley’s response to such criticisms 
was to refer his critics to the articles on justification in the Thirty-nine articles 
(numbers XI-XIV), and especially to the Edwardian Homilies (1547; Leith 
1982:230, 239-66), which addressed the subject (probably written by Arch­
bishop Thomas Cranmer). The evangelical (mostly Calvinist) Anglicans and 
independents largely supported Wesley in this emphasis.
Perfection
When it came to the Wesleyan emphasis on Christian perfection, the par­
tisanship was somewhat reversed: The Calvinistic evangelicals suspicioned An­
glican moralism, even papal, Tridentine influences. The establishment vicars 
and prelates were more indifferent.
The issue was to remain controversial, especially with evangelicals--both 
in the established church and among dissenters. Most of the opposition came 
from the Calvinistic wing of the evangelical revival led by Selina, the Countess 
of Huntington, and her chaplain, the redoubtable itinerant and sometime ally 
of the Wesleys-George Whitefield.
The gist of the Wesleyan understanding of perfection went like this: just 
as there was an identifiable moment of grace called conversion and justifica­
tion, so there was also a second or subsequent work of grace called variously
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perfection, perfect love, fullness of faith, or simply the blessing of holiness. 
Very few Anglicans would deny that there was, subsequent to conversion and 
justification, the experience of sanctification and growth in grace. Where the 
Wesleyan understanding became controversial had to do with the insistence 
that this second work of grace was instantaneous and essential for salvation. 
While Wesley held that it could come at any moment subsequent to justifica­
tion, it more normally came in the crisis of holy dying.
The recipient of this second blessing was supposed to receive the direct 
witness of the Spirit that full deliverance from the power of sin had taken place; 
and while remissible, it was taught that the perfect had all original, or birth, 
sin purged away in an instant. What it really came down to for Wesley was 
this: there was to be a specific moment in the believers experience when there 
would no longer be willful sins of premeditation. There would be left the ef­
fects of sin, many miscellaneous and minor defects, but no specific acts of or 
tendencies to knowingly and willfully go against the will of God.
This vision of scriptural holiness, proclaimed and wrought out in the nur­
turing setting of the Methodist United Societies (with their bands, classes, and 
emphasis on devotional piety, Christian service, and sacramental observances), 
was deemed by Wesley to be the distinctive contribution of the Wesleyan re­
vival to Christian thought and experience. Furthermore, the spread of “Scrip­
tural holiness over the land” was understood to be Methodism’s central excuse 
for existence.
The “Witness of the Spirit”
Closely connected with Wesley’s emphasis on the importance of the expe­
rience of both justification and sanctification (including the fullness of perfect 
love) was his understanding of the “Witness of the Spirit.” Drawing on Paul’s 
concepts found in Romans 8:14-17, Wesley held that Christians should expe­
rience the direct witness of the Spirit to their minds and hearts that they had 
come into a saving, forgiven relationship to God through Christ. The Spirit, 
that witnessed to their initial salvation. However, was also deemed to be the 
Spirit which would witness to their experience of fullness of faith-the second 
work of perfect love.
It was this concept, dubbed by one Wesleyan opponent (the Rev. Dr. Cony­
ers Middleton) as “perceptible inspiration,” which seemed to stir up the most 
opposition. Wesley’s opponents were not slow to suggest that this version of
the personal witness by the Spirit was the source of revivalistic “enthusiasm” 
(the eighteenth-century epithet for religious fanaticism). Especially troubling 
to many of the rationalistic Anglicans was the evident emotionalism which had 
been manifested in the early stages of the revival as it moved into the fields and 
streets of Britain. Such a direct link to the Spirit also seemed to inspire what 
appeared to many to be a species of spiritual elitism.
Ecdesiological Issues
The expression “ecdesiological” is used here in a rather broad way to de­
scribe a whole range of issues having to do with the parochial, parish bound­
aries of the Anglican Church, evangelistic techniques (such as field preaching 
and the use of lay preachers-Wesleys “sons in the gospel”), parachurch struc­
tures of nurture (the Societies with their bands, classes, and various ministries 
to the poor), public criticisms of the clergy, and ordination as it relates to the 
administration of the sacraments.7 It is in these more practical issues that we 
find the most yeasty elements for the schism that finally erupted.
"The World Is My Parish"
As the Wesleyan wing of the evangelical revival rapidly unfolded in the 
late 1730s and early 1740s, it did so in the setting of “field preaching” (open-air 
proclamation) by Whitefield and the Wesleys. The established church did not 
appear to have any burden to reach out to the alienated masses, and thus the 
Methodists (both Calvinistic and Wesleyan) felt led to take the revival to them 
where they were.
Such an outreach seemed inevitably to incite the parochial instincts of the 
established clergy who accused Wesley and company of not respecting their 
parish boundaries and prerogatives. When Wesley was challenged about his 
obvious disregard for such established boundaries, he replied that his Oxford 
ordination to the Anglican priesthood gave him access to the entire kingdom. 
In fact, he would proclaim that not only his Oxford ordination, but also the 
great needs of the masses and the evidences of the abundant harvest in such 
nonparochial ministry, justified him to conceive the whole “world” as his “par­
ish.” Things were simply spiraling beyond the wildest dreams of the Methodist 
revivalists, and there was not much time to pander to the insecurities and pro­
prietary claims of the settled vicars.
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The problem, however, became even more acute when Wesley felt the need 
to use the services of itinerant laymen to serve as his “preaching assistants” or 
“sons in the gospel.” Their work was not only to win new believers, but also to 
minister to the growing multitudes of awakened and converted sinners who 
were being gathered into the burgeoning United Societies of the Wesleyan wing 
of the Methodist revival. Ordained itinerants such as Whitefield and John and 
Charles Wesley were one thing, but to have to contend with an invasion of 
fervent and mostly uneducated lay itinerants was just about more than many 
vicars could bear. And it was the question of the role of these “sons in the gos­
pel” that would eventually precipitate many questions about ordination and the 
lay preachers’ rights to administer the sacraments to the Wesleyan converts be­
ing steadily gathered into the classes, bands, and preaching houses of Wesley s 
highly organized United Societies.
The three questions of (1) ordination, (2) administration of the sacraments, 
and (3) the Wesleyan preaching houses would be the main issues that would 
eventually precipitate schism.
A number of other problematic factors need to be considered-especially 
the very existence of parachurch assemblies (the Societies and their band and 
classes).
First of all, it must be noted that religious societies were nothing novel in 
early eighteenth-century Britain. There were numerous small groups which 
had gathered for nurture or some specific ministry (such as the Society for the 
Propagation of the Gospel in Foreign Parts [SPG] and the Society for the Pro­
motion of Christian Knowledge [SPCK]). The difference between these groups 
and what would develop under Wesley s organizing genius is that the former 
groups were always under the sponsorship of the Anglican ministry, while 
Wesleys groups were under his ultimate extra-parochial direction.
So while Wesley urged his people to attend services at the local parish 
church (and especially the sacramental occasions), it should come as no sur­
prise that the Wesleyan Methodists of the United Societies came more and 
more to find their ecclesial identity in their local societies and the various min­
istries of outreach and nurture found outside the care of the church. This was 
all exacerbated by the often hostile attitudes of the local parish priests and some 
bishops.
Furthermore, when the Wesleyan converts did show up, it was for commu­
nion and the resources of the vicar, and his parish would be overwhelmed with 
the large groups seeking sacramental fulfillment. On many occasions officiants
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seemingly did not try to hide their annoyance. In other words, many Method­
ists did not feel welcome at the church’s sacramental seasons and viewed the 
clerical officiants as critical and corrupt.
This tense state of affairs would greatly contribute to a growing undercur­
rent pushing for the ordination of Wesley’s “assistants.” Wesley had strenuously 
sought to unite his efforts with the parochial clergy (especially those with more 
evangelical leanings), but his efforts were only slightly successful. In fact, the 
lack of sacramental opportunity for Methodists in North America, during and 
after the Revolution, was one of the main factors that forced Wesleys hand 
to ordain Thomas Coke, who would in turn go to North America and ordain 
Frances Asbury (the rest is schismatic history). The Anglican vicars both before 
and after the Revolution were so sparsely stationed (and often inept) that the 
developing Methodists needed their own ordination to go forth with the full 
panoply of ministerial credentials needed for the North American situation.
Summation
In terms of the ecclesial distinctions between groups that pursue a reform a­
tio in contrast to a restitutio self-understanding seems to matter little in terms 
of missionary zeal. Most certainly the Magisterial Reformers’ emphasis on ref­
ormatio worked out to a greater preoccupation with institutional identity. But 
both Luther and Calvin did manifest a strong streak of restitutio burdens: for 
Luther it was “gospel primitivism,” and for Calvin there was a sense of “ecclesi­
astical primitivism.” Furthermore, both Luther and Calvin were strong in their 
emphasis on irresistible election, though the Lutheran tradition did not retain 
this strong predestinarian accent of Luther. And yet both groups were very 
slow to missionize non-Christians.
The Radical/Anabaptists were “ethical primitivists” and thus almost totally 
concerned with the burdens of restitution, and their ecclesiology was thus over­
whelmingly functional rather than institutional; yet their ethical restorationism 
and functional ecclesiology did not quickly manifest themselves in reaching 
out to non-Christians.
The pietistic Moravians and the Wesleyan Methodists had not only a strong 
desire to restore the pure gospel of grace, but also a very functional view of the 
church as providing structures for both personal discipline and outreach. And 
though the Methodists had a much stronger view of transforming or sanctifying 
grace than the Moravians, they both emphasized the importance of practicing
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the ethics of Jesus. Their strong “gospel restorationism,” combined with their 
functional understanding of church structures and emphasis on transforming 
grace, seemed to provide a strong recipe for missionary outreach.
Are there any missional implications that can be drawn from the doctrinal/ 
ecclesial concerns of the Post-Reformation Protestants?
First of all, it is quite clear that the more functional the ecclesiology, the 
more likely it is to be missional. Without a transformed life and a strong ethi­
cal concern, there is little chance for a missional bent. This is not to say that 
ontological/institutional concerns are totally inimical to missional effort. It 
does suggest, however, that a church/movement can have all of the institutional 
concerns in the world and still not be interested in transcultural missions.
Now it might be objected that Roman Catholics have had a powerful mis­
sional history that was way ahead of the Protestants. This is true, but I would 
urge that it was only among the disciplined secular orders of the Roman tradi­
tion that we have this missional outreach. These groups, especially the Jesuits, 
were highly disciplined and radically functional in their dedication to the con­
cerns of the Roman church. Thus it seems that personal and group discipline, 
combined with strong doctrinal convictions and a very functional vision, more 
naturally point the way to a powerful missional outreach.
Now when it comes to doctrinal convictions, it really doesn’t matter much 
what the doctrines or teachings of a given group are-with one exception: the 
more the emphasis on ethical purity and transforming grace, the more likely 
the group is to be missional. While the Catholics differed from the Wesley­
an Methodists and the pietistic Lutherans on the basis for the experience of 
transforming grace, they both did emphasize that “faith without works is dead” 
(James 2:26). And a very important part of the fruitful works of both groups 
was missionary zeal for unbelievers. It did not take the pietistic Moravians and 
the Wesleyan Methodists long to reach out to the unevangelized. The institu­
tional Lutherans and Calvinists were considerably slower in getting the vision 
for reaching the lost masses of both the Christian and non-Christian cultures. 
And I would further suggest that inherent in a transforming doctrine of grace 
and radical, ethically defined discipleship is a greater emphasis on a functional 
ecclesiology.
Another ecclesial issue involves the very complex question of social cir­
cumstances. What is referred to under this category has to do not so much 
with economic class as it does with a clear self-understanding of who one is 
religiously and how much energy it takes to survive. When a group is threat­
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ened with either a loss of clear theological identity or severe persecution, it is 
hard to gather any will to missionize. Maybe one of the reasons why the more 
ontological/institutional Lutherans and Calvinists were slower to embrace 
world mission was that they had clearly to differentiate themselves from not 
only Rome, but also from one another. For the Radicals, it was more a matter 
of physical survival.
The latter group was fairly quick to develop its self-understanding, but 
faced long and severe persecution. In places where they do not need to fight 
for survival, the Radicals have been much more involved in outreach. The 
Wesleyan Methodists faced some initial, severe persecution, but such opposi­
tion was relatively brief in their history. Wesley and his “sons in the gospel” had 
a great degree of freedom to do their thing, both in Britain and the New World. 
The same was true with the pietistic Moravians.
One possible exception to the above contention would be those groups 
which emphasize a more extreme withdrawal from the world. In the history 
of Protestant groups that radically withdraw from the world (such as the Hut- 
terites, Amish, and the strict Mennonites), there is such a siege mentality in 
the face of the corrupt world that there is little will to go evangelize that “over- 
the-cliff” world. When the primary goal is to maintain religious and cultural 
identity, missionary zeal seems to wane.
One last concern involves the doctrine of election: Is it fair to say that 
groups which emphasize the free grace of God (classical Arminianism and the 
more recent free-will theism) are much more likely to be missionary-mind­
ed than those of a more irresistible grace orientation? While it is certainly 
true that Methodists often preach like Calvinists and Calvinists often pray like 
Methodists, it does appear that the more “free-grace” types have a greater relish 
for the mission field than the irresistible predestinarians. With all due respect 
to the faithful missionary efforts of the Reformed tradition, it has been much 
more tardy than have Arminian Protestants (including free-will theists) and 
the Roman Catholics.
Most certainly the above-stated conclusions are subject to the cautions of 
the historical exceptions. But when the more limited exceptions are granted, 
there do seem to be some fairly clear lessons of history. When one combines a 
strong gospel primitivism and a powerful emphasis on transforming grace (in 
a free-will context) with a functional ecclesiology, there is a greater likelihood 
that such a combination will eventuate in missionary outreach to unbelievers.
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Notes
1 Cited in Alister M cG rath (1 9 9 9 :1 9 7 ). The following section on Luther and 
Calvin is indebted to  the historical tracings of M cG rath.
2 For a very perceptive treatm ent of the restitu tio  impulse, see Hughes (1986 : 213-  
23).
3 For a further com m ent on Luther’s vision of the priesthood of all believers, see 
Roland Bainton (1 9 5 5 :1 3 6 -1 4 2 ).
4 This is one o f the reasons that John W esley could say, despite num erous battles 
with the Calvinistic wing of the eighteenth-century English evangelical revival, that 
there is “but a hair’s breadth which separates m e from  the teachings o f Calvin.” This 
was certainly true o f their com m on  emphasis on sanctifying grace (though the 
Calvinists would reject W esley’s idiosyncratic second-blessing perfectionism ) and the 
num erous structures which they both developed to aid in nurture and discipline.
5 See Bard Thom psons very readable treatm ent of the Anabaptist early history  
(1 9 9 6 :4 6 5 ).
6 “W hile Luther and Calvin speak of faith, the Anabaptists speak of discipleship; 
while Luther and Zwingli speak o f believers, the Anabaptists speak o f disciples” 
(Thom pson 1996 :463).
7 The classic study o f the Wesleys’ relationship to the Church of England is Baker 
(1970).
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“WHAT DO YOU DO TO FIGHT THE DANGEROUS 
ADVENTIST SECT?” THE HAMBURG POLICE 
DEPARTMENT AND THE ADVANCEMENT OF 
THE ADVENTIST CHURCH IN EUROPE1
GERHARD PADDERATZ
The H am burg police, protectors of the G erm any monarchy, played an 
im portant role in the advancem ent of the early work of the Adventist Church  
in Europe. As they secretly gathered and disseminated intelligence-involving  
different parts o f the w orld -th ey  contributed to  a positive picture o f the church  
in their files which helped lift the prejudice tow ard Adventists throughout 
Europe.
Global interconnectedness and international interdependencies are not 
just a phenomenon of today. More than a hundred years ago, they had an in­
fluence on the work of the worldwide Seventh-day Adventist Church. Without 
the knowledge of the church, in the offices of German imperial government de­
partments, information was exchanged and decisions were made which would 
impact the still infant church in Europe in far-reaching and positive ways.
One of those cases which would have global implications happened right 
after the Christmas of 1891. A literature evangelist, or colporteur as they were 
known in those days, applied to the District Committee of Stralsund, a city by
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the Baltic Sea in the northeastern part of Germany, for a license to sell Adven­
tist books.
The city official wanted to know what kind of books they were and where 
they were printed. The literature evangelist willingly provided the official with 
the necessary information and was told to return in two to three weeks to be 
informed of the authority’s decision.
Shortly after that, on December 31, 1891, the District Committee of Stral- 
sund requested that the Hamburg Police Department provide information 
about the reputation, character, and background of the International Tract So- 
ciety-the Adventist publishing house in Hamburg.2 At that time the Hamburg 
publishing house printed books and magazines in numerous languages in Eu­
rope.3
This letter prompted the Hamburg police to order two different officers 
from the political division of the department to gather intelligence about the 
publishing house.4 The activities of the Adventists appeared to them to have 
political implications because the German government-at that time still a mon­
archy-looked with mistrust and suspicion at this group of foreigners who had 
come from democratic America. After all, in their public lectures and written 
publications they were talking about a coming kingdom and the destruction of 
world empires (Daniel 2).
It is not known how these two officers proceeded to gather the information. 
Their first report contained relatively correct information about the church, the 
statutes and bylaws of the young German Adventist organization, and a good 
selection of Adventist literature, making it appear that the two men had ob­
tained their intelligence from an authorized source. It is most likely that they 
got the information from L. R. Conradi, who was the Director of the Adventist 
Mission in Germany (with headquarters in Hamburg) during that time.
Both reports provide in considerable detail and a very positive way the size, 
administrative structure, and goals of the Adventist Mission and its publishing 
house. It is significant to note that this first report described the publications 
of the Tract Society as “Evangelical-Lutheran.” It is not clear whether this ex­
pression was used by the officers because they were most likely not trained in 
religious matters, or whether the Adventist source for the report was using this 
term to circumvent the general public prejudice against non-Lutheran religious 
minorities (Padderatz 1978: 98).
This report then became the basis of a police file about the work and mis­
sion of the Adventists. In the following years this file grew considerably. The
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Hamburg police officials drew their information from this source whenever 
they had to respond to inquiries about the Adventists and their publishing 
house. These inquiries came from their colleagues in the various cities of the 
German Empire.as well as from the cities of the allied Austro-Hungarian Em­
pire. This started to happened quite regularly, especially when an Adventist 
colporteur, like the one in Stralsund, needed a sales license when trying to open 
up a new area of work.
In those years it was, however, not only the political police who took an ac­
tive part in intelligence-gathering regarding the Seventh-day Adventist Church 
and its national headquarters in Hamburg. When Conradi announced in a 
local newspaper in January 1896 that he was going to hold a series of pub­
lic lectures in Hamburg-Altona, entitled “The Set Time of the End, Daniel 
8:19,” the protectors of the monarchy must have suspected some revolutionary 
propaganda behind it. Suddenly the Adventists also aroused the attention of 
the criminal police. One of their detectives received the order to attend the 
meetings undercover5 and take notes. The police officer must have been over­
whelmed by the theological contents of the presentations. He described the 
meetings the following way:
The meeting of yesterday evening held in the Restaurant “Erholung” (recuperation) 
at Holsten Square began at 8:10 p.m. The meeting was opened by itinerant preacher 
Konradi [sic].
Preceding the lecture the preacher himself prayed aloud whilst those in attendance 
rose from their seats. Then the preacher read to the audience from the epistle of the 
prophet Daniel, chapters 8-19. [After that he] explained that the individual chapters 
were prophecies by the angel Gabriel and promises by Jesus and some Bible quotes from 
Moses. At the end, the preacher mentioned that these prophecies and the promises 
were indications that the final end is now at hand when God once again would make 
Christianity his kingdom. It is supposed to have been prophesied . . .  that our Savior 
would come again and that the time is near. The prophet Daniel had prophesied in 
chapter 12 that the final end would come after 70 prophetic years, meaning 2,300 years 
according to our reckoning, where God himself would rule his kingdom. The other 
prophecies and promises had already all come true and now these chapters would be 
fulfilled!...
How the final end would come the following lectures in the next meetings would 
reveal.
Before his [Conradi’s] departure he would hold a few more lectures. To cover the 
expenses of the lectures an offering plate was passed around. (Police Report, 1896, cit. 
in Padderatz 1978:146).
30 A Man with a Vision: Mission
Another very positive and impressive report about the Seventh-day Adven­
tist Church reached the Adventist file of the Hamburg Police Department from 
one of the “highest places” in Berlin (the capital city of the German Empire).
From September 4-6, 1902-about one year after the organization of the 
European General Conference-Conradi visited Berlin to initiate plans for the 
establishment of an Adventist mission presence in German East Africa, which 
is todays Tanzania. After several talks with government officials he was di­
rected to a gentleman in the colonial office who “was responsible to deal with 
the various mission organizations” (Zionswachter 1902:186; Conradi c.1931, 
cit. in Padderatz 1978:261).
Conradi soon discovered that this particular official, who had earlier served 
in the administration of the German colonial island territory of Samoa, knew 
the Adventists quite well. While working in Samoa he had become acquainted 
with some American missionaries and had gained an extraordinarily positive 
impression of them. When Conradi mentioned in passing that Adventists also 
had a mission in Apia, Samoa, the colonial official interrupted him: “Is that 
your mission? During my stay there I personally got to know and appreciate 
the doctor.. . .  Oh yes, your institution is a model institution and under those 
circumstances I can only have a sympathetic attitude towards you.”6
Back in Hamburg, Conradi wrote a letter to the Colonial Office in Berlin 
on October 22, 1902. In this letter he requested permission to establish a mis­
sion station in German East Africa. He also inquired about the requirements 
for such an undertaking and if the church could acquire land in the colony.7
In response to this letter, the Colonial Office-apparently through that 
gentleman whom Conradi had met earlier, who had known the Adventists 
through his Samoan experience-wrote an expert opinion supported by infor­
mation submitted to them earlier from the Hamburg police. This report they 
submitted to the imperial government, who would make the final decision in 
regard to the application submitted by the church. This expert opinion, which 
provided a positive assessment of the objectives of the Adventist Church, was 
sent in a letter by the representation of the imperial government in Hamburg8 
to Dr. Burchard, the mayor of the city. In this letter the following statement is 
of significance:
The named religious community, besides the pursuit of religious goals, has made 
the elevation of general health conditions and caring for the sick its special task. In 
this area the American branch of the Seventh-day Adventists became known to the 
Colonial Administration in a favorable way through their so-called “medical mission”
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which was established in Apia (Samoa) about 5 years ago. It provided there a blessed 
service for both whites and natives. The mission abstained completely from any 
political involvement in Apia despite the high tensions which existed in Samoa during 
the years 1898/99 between Germans on one side and the British and Americans on the 
other side.
Otherwise very little is known in the Foreign Office about the religious 
denomination under discussion.
Before the Imperial Government takes any action in regard to the application at 
hand it is requesting that the government be informed about the German branch of 
the Seventh-day Adventists whose headquarters is here (in Hamburg), in regard to 
their purpose and activities and especially whether one should be concerned about 
the appearance of American tendencies [among Adventists] which often appears with 
other mission societies active in our protectorates.
I therefore take the honor of asking your Magnificence in deepest submission to 
be kind enough to have the appropriate inquiries gathered and the result passed on to
93
Right after receipt of this letter, the mayors office sent this document, to­
gether with Conradi s application of October 22, to the Senate Commission for 
Imperial and Foreign Affairs, which reported to the mayor. This commission 
in turn forwarded the growing file of correspondence and documents to Sena­
tor Otto Stammann, Chief of the Hamburg Police Department, requesting his 
comments.10
Consequently, the presidential authority (Prasidialabteilung) B (which rep­
resented the political police) prepared its own expert opinion on November 25, 
1902. This report was based on the records and intelligence which existed al­
ready in their own office. In this expert opinion its author described briefly the 
origin, administrative structure, theology, activity, leadership, and finances of 
the Adventist Church in Germany. Then he enclosed a copy of the SDA bylaws 
and mentioned that nothing negative had come to the attention of the Ham­
burg Police Department either about the denomination nor about its leaders.11
In response to this expert opinion the Colonial Office apparently recom­
mended that the Imperial Government take an action in favor of Conradi’s ap­
plication regarding the establishment of an Adventist mission in German East 
Africa,12 because shortly after that-on November 12, 1903-the first German 
missionaries reached East Africa.13
This entire official procedure, most likely unbeknown to the Adventist 
Church members, turned out to have a most advantageous effect on the Adven­
tist mission work in Europe. This positive expert judgment, which had had its 
origin in the Imperial German Colonial Office and a copy filed in the Hamburg
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Police Department’s political police office, became now a document of consid­
erable authority on which the officials could rely when they were asked for in­
formation about Adventists from any of their colleagues outside of Hamburg.
They depended on this copy to such an extent that they would often quote 
from it verbatim. One sentence, which was often quoted word for word with 
great regularity when the officials were asked about the Adventists, was the 
notion that the church, “besides the pursuit of religious goals, has made the 
improvement of general health conditions and caring for the sick its special 
task.”14 It can be assumed that this statement went a long way toward reducing 
mistrust and suspicion regarding the Adventist goals and integrity on the part 
of the respective government entities.
This was definitely necessary when Adventist colporteurs applied for lit­
erature sales licenses in various parts of Europe. Time and again inquiries that 
arrived at the Hamburg Police Department about the Adventists were full of 
mistrust. In early 1908, for example, the Police Department of Bucharest, Ro­
mania, turned to their Hamburg colleagues, asking them what they knew about 
the “dangerous sect” known as Adventists and what they did to “fight” them.15 
Here as well, at least to some extent, the suspicion of the police seemed to have 
been removed when they received information from the Hamburg Police De­
partment which provided a positive picture about the Adventist Church.16
Today the Seventh-day Adventist Church in Romania has the largest mem­
bership in all of Europe. Without overstating the fact, it can be said that the 
Hamburg Police Department at the time of Kaiser Wilhelm made a significant 
contribution to the establishment and growth of this and many another Adven­
tist churches in Europe. This most likely was not their intention, but through 
the interaction of different individuals at various locations-Stralsund, Ham­
burg, Berlin, German East Africa, Samoa, Bucharest-information was gath­
ered and disseminated which ultimately aided the development and growth 
of the worldwide church. It should not surprise us that Adventists, when con­
fronted with such discoveries as described above, see in them the hand of God 
intervening in the work of the church, bringing about results which could not 
have been expected.
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INTRODUCING ADVENTIST DISTINCTIVES IN 
NEW FIELDS: A LITERARY AND HISTORICAL 
ANALYSIS OF SELECTED COUNSELS 
BY ELLEN G. W HITE
FAUSTO EDGAR NUNES
This study, a sum m ary of a longer investigation, analyzes two letters by Ellen 
G. W hite counseling A frica-bound missionaries regarding the introduction  
o f Adventist distinctive beliefs in an un-entered or new m issionary field. 
These letters are analyzed in their historical and literary contexts. After 
sum m arizing the counsels, the m issionary strategies o f Paul and Christ 
are described, followed by the identification o f evangelistic/missiological 
guidelines applicable to the presentation o f Adventist distinctives in new  
fields.
Introduction
Doctrinally, Seventh-day Adventists hold much in common with main­
stream Christianity, especially protestant and evangelical denominations. 
However, they derive their identity and mission from several distinctive be­
liefs: the imminent return of Christ and God’s judgment of humankind; the 
heavenly Sanctuary and its role in the pre-advent judgment; the perpetuity of
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the decalogue and the observance of the seventh-day Sabbath; the immortal­
ity of the soul; the Great Controversy between Christ and Satan. Adventists 
believe they were established with the mission to proclaim world-wide this set 
of interrelated and distinctive beliefs in addition to those also proclaimed by 
conservative evangelicals, such as salvation by grace through faith in Christ 
alone, commonly known as the Gospel.
At the dawn of the twenty-first century, the Seventh-day Adventist church 
remains committed to the missionary mandates of Matthew 28 and Revela­
tion 12 and 14 to proclaim the Gospel and its distinctive beliefs throughout 
the world-to every people, nation, tribe, and language. While the denomina­
tion and its supporting ministries have made considerable progress towards 
the church’s global mission, there are vast geographic areas and numerous peo­
ple groups, particularly in the 10/40 window, who have heard neither the core 
teachings of Christianity nor Adventist distinctive beliefs. To a lesser extent 
this is also true in areas where Adventists have had a national or regional pres­
ence for a considerable period. Even in these areas there are people groups and 
social classes among which Adventists have not succeeded in gaining adher­
ents to its distinctive message.
In 1887 Ellen G. White wrote two related letters to two missionary fami- 
lies-the leaders of the missionary party commissioned by the denomination 
to introduce the Adventist message in Africa, more specifically in Southern 
Africa. The first was written in Moss, Norway, on June 18, 1887, and was ad­
dressed to the “Brethren [Dores A. ] Robinson and [Charles L.] Boyd” who 
were “on their way to a Distant Field of Labour (Africa)” (White 1887a). The 
second, entitled “Broader Views of the Work Necessary,” was written only a 
week later, on June 25, in Stockholm, Sweden. This second letter was addressed 
to both Charles and Sisley Boyd (Boyds) (White 1887b). Both letters convey 
White’s counsel regarding the introduction or presentation of Adventist beliefs 
in a new or un-entered mission field for Seventh-day Adventists. Christian 
missionaries had begun missionary activity in Southern Africa more than one 
hundred years prior to the arrival of the first party of Adventist evangelists and 
missionaries.
It is important to note that White wrote the two related letters close to the 
end of her two year involvement in the denomination’s activities to Europe. 
The letters were written during her last visit to Scandinavia and soon after the 
Fifth European Council. The Africa-bound missionaries attended this coun­
cil and had “joined heartily in the study of the difficult questions regarding
the work in Europe” and also brought “their South African problems for in­
formal consideration” (White 1915:301). The letters were therefore written in 
response to the issues raised during the discussions held at the Fifth European 
Council concerning the “work in Europe” and the “problems” the missionaries 
were anticipating in South Africa. By the time she wrote this letter she was inti­
mately acquainted with various aspects of the denominations evangelistic and 
missionary work in Europe. Thus, it can be said that the letters were written at 
an important juncture of Whites ministry as a leading counselor of the church 
in evangelistic and missionary matters.
These letters were written at a critical juncture for the writer and the de­
nomination. By the time these letters were written, White had spent close to 
two years in Europe, where she had attended three European Mission Councils 
and other similar gatherings, learning firsthand about issues related to the de­
nomination’s activities in Europe. She had gained important insights regarding 
various aspects of the denominations evangelistic strategy. White had come to 
believe the reason for the slow growth of the church in England was related to 
how the message had been first introduced. The denomination was also at an 
important juncture, about to expand its evangelistic endeavors to a new field, 
Africa. Guidance was needed and guidance was given. White pointedly shared 
her counsel regarding the proper way to introduce Adventist beliefs in a new 
field.
Dores A. Robinson, a Canadian, had lived in Battle Creek from 1872 
till 1874, where he had learned a great deal “more [about] his new found faith 
from the leaders there.” He was ordained to the gospel ministry in 1876 while 
in the New England Conference where he worked for thirteen years (Neufeld 
1996b:463). Like the Boyds, Robinson and his wife were independent people 
with strong wills, not inclined or used to working in partnership with others 
(White 1977:12).
Charles L. Boyd was born in Vermont, around 1850. Prior to accepting 
the call as a missionary to Africa, Charles had served as a minister-evangelist 
in the northeast region of the United States, and as conference president of the 
Nebraska and the North Pacific Conference (Neufeld 1996a:226).
The Robinsons and the Boyds sailed from New York on May 11, 1887, 
and arrived in Cape Town in July (Neufeld 1996b:631) after a brief stop in Eu­
rope, where they had attended the fifth annual session of the European Council 
of Seventh-day Adventist missions held in Moss, Norway, from June 14 tol7, 
1887. On June 17, 1887, they left Moss, Norway for London, England, then
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departing on July 5, 1887, for Cape Town, South Africa, and arriving later in 
July (Delafield: 301-302).
According to Delafield, this ten-page letter was “most likely” given to 
Boyd and Robinson by White during a gathering to bid them farewell held in 
London, on July 4, a day before their departure for Africa (Delafield 1975: 310; 
White 1887b:5).
The Message of the Letters: Presenting 
Adventist Distinctives
In the two letters addressed to Robinson and the Boyds, Ellen White offers 
her counsel on practical and theoretical aspects related to the presentation of 
the Adventist message: evangelistic methods, strategic objectives, and concepts 
to be applied in the presentation of Adventist distinctives in the new mission 
field. Her counsel to the missionaries was prompted by their weaknesses with 
respect to their character, ideas, and methods, but it was also in response to a 
number of weaknesses she had identified in Adventist evangelistic strategy.
White’s Critique of Adventist Evangelistic Strategy
Both letters repeatedly refer to the importance of the first phase of the mis­
sionary endeavor in a new field. White was shown that “the work in [England]1 
has been bound about without making that decided advancement that it might 
have m ade i f  the work had commenced right” (White 1977: 7, emphasis sup­
plied). From other passages it can be safely deduced that England was not 
the only place where the church’s mission was advancing slowly. Elsewhere in 
Europe and probably also in North America, “much had been lost” through 
the implementation of the “mistaken ideas” and “narrow plans” of “some of 
our good brethren,” a term often used when referring to church leaders. White 
presents in both letters what she believed were the reasons for the lack of de­
cided advancement in England and elsewhere.
Adventist pioneers in England had undertaken the “sacred trust” of intro­
ducing the “elevated truths committed to us” in the “most inexpensive man­
ner.” Renting cheap halls had created a negative first impression among the 
higher classes. It also attracted converts from the lower classes, which partly 
contributed to the failure to gain converts from the higher classes. Converts 
from the socially lower and economically poorer classes faced the prospect of 
starvation were they to accept the Sabbath truth: “These see the truth, but they
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are, as it were, in the slavery of poverty, and see starvation before them should 
they accept the truth” (ibid., 11). White believed that converts from the higher 
and wealthier classes would have helped the fledgling denomination in gaining 
converts from the same social class and also with much needed financial and 
human resources. Special efforts were therefore to be made to reach men in 
responsible positions whose status and influence would greatly contribute to 
the advancement of the mission.
The delayed progress in many parts of the world was not only due to cheap 
methods and low strategic objectives. Slow growth was also due to the difficul­
ties in accepting Adventist distinctives:
Our growth has been, in untried [un-entered] fields, generally slow because of the 
seventh-day Sabbath. There stands a sharp cross directly in the way of every soul who 
accepts the truth. There are other truths, such as the non-im mortality o f  the soul, and  
the personal coming o f  Christ in the clouds o f  heaven to our earth in a  short time. But 
these are not as objectionable as the Sabbath. Some will conscientiously accept the 
truth for its own sake, because it is Bible truth, and they love the path of obedience to 
all the commandments of God. These objectionable features of our faith will bar the 
way to many souls who do not wish to be a peculiar people, distinct and separate from 
the world, (ibid., 8, emphasis supplied)
Accepting Adventist beliefs had undesirable consequences-religious, so­
cial, and economic-for the poorer classes. White believed, therefore, that from 
the very beginning
great wisdom is required to be exercised in the matter of how the truth is brought before 
the people. There are certain clearly defined ends to gain at the very introduction of 
missionary effort. If the plans [renting cheap halls] and methods [of presenting the 
truth] had been of a different character, even if they necessarily involved more outlay 
of means, there would have been far better results, (ibid., 11)
White was aware of the publics perceptions of Adventism. What Adven­
tists called “present truth” was regarded by the public as the “objectionable 
features of our faith.” Because the Adventist faith, with its distinctive beliefs, 
bore the “stamp of singularity,” the public regarded Adventists as a “peculiar 
people.” This reality was not to be ignored. Since “everything in the world is 
judged by appearances,” “all odd notions and individual peculiarities and nar­
row plans that would give false impressions of the greatness of the work, should 
be avoided.” Furthermore, a missionary was not to “cultivate habits of singular­
ity” but aim to develop a balanced character and personality. A singular faith
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proclaimed by persons with singular habits would not easily gain converts, es­
pecially from the higher, more educated classes of people. They were to keep 
in mind that they were “reformers, and not bigots.”
In the light of the negative perceptions the public had of Adventists and 
their beliefs, and the social and financial implications for accepting Adventist 
distinctives, White states that “great wisdom is required” in bringing “the truth 
before the people.” This was particularly important when introducing the mes­
sage in a new field. She repeats this counsel at the conclusion of the letter. 
Not only were the missionaries to rent representative halls and to commence 
the work in a “dignified, Godlike manner,” but they were also to exercise great 
care regarding “the presentation of truth. Carry the minds along guardedly. 
Dwell upon practical godliness, weaving the same into doctrinal discourses. 
The teachings and love of Christ will soften and subdue the soil of the heart for 
the good seed of truth. You will obtain the confidence of the people by working 
to obtain acquaintance with them” (ibid., 12).
Whites strategy called for the “guarded” or cautious presentation of the 
truth. Adventist beliefs were not to be introduced hurriedly, but cautiously 
and progressively. Evangelists were called to dwell on practical godliness, on 
the love and teachings of Christ, which would prepare the audience to accept 
“the good seed of truth.” This suggests that conversion to Christ prepared the 
audience to accept Adventist distinctives. Evangelists were not to exclusively 
make doctrinal presentations, presumably on Adventist distinctives, but were 
to focus on the teachings and the love of Christ even when making doctrinal 
discourses. The core concepts found in this statement are elaborated upon in 
more detail in Whites letter to Charles and Sisley Boyd.
Presenting Adventist Beliefs
Throughout both letters, White called the missionaries to reform their 
evangelistic strategy regarding both methods and the ideas which undergirded 
them. Writing to Dores Robinson and Charles Boyd she stated explicitly, “Your 
narrow plans, your limited ideas, are not to come into your methods of work­
ing. There must be reform on this point.” In another reference, White shared 
her conviction that “much has been lost through following the mistaken ideas 
of some of our good brethren. Their plans were narrow, and they lowered 
the work to their peculiar ways and ideas so that the higher classes were not 
reached.” Furthermore, they had created the impression that Adventists were a
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“stray off-shoot [group] of religious theory entirely beneath their notice. Much 
has also been lost through the want of wise methods of labor.” Clearly, mis­
sionaries to South Africa and elsewhere needed to reform their methods and 
to develop new strategies for new mission fields. White pointedly called the 
Boyds to “vary” their method of labor, “and not to think there is only one way 
which must be followed at all times and in all places.”
In several paragraphs White admonished the Boyds regarding what could 
be termed the pointed method. The Boyds followed this method which reflect­
ed their inclination and character and their straightforward manner of dealing 
with people. Apparently their more pronounced and less desirable character 
traits had also influenced their evangelistic methodology. She articulated her 
counsel as follows:
The workers in this cause should not feel that the only way they can do is to go at 
the people pointedly, with all subjects of truth and doctrine as held by Seventh-day 
Adventists, for this would close their ears at the very onset. You will be inclined to 
do this, for it would please your inclination and be in harmony with your character, 
(ibid., 16).
The pointed method involved an “all-in-one” presentation of “all subjects 
of truth and doctrines held by Seventh-day Adventists.” According to White, 
such a straightforward approach would “close their ears from the very onset.” 
The “all-in-one” presentation of Adventist beliefs would be detrimental, clos­
ing avenues at a crucial stage at the very introduction of the Adventist message. 
Rather, the message was to be presented with tact and discretion:
Much more would be effected if more tact and discretion were used in the presentation 
of the truth. Through the neglect of this many have a misconception of our faith and 
of our doctrine which they would not have if the very first impression made upon their 
minds had been more favourable, (ibid., 15)
Introducing the message with tact and discretion was important for anoth­
er reason: to ensure that the audience did not develop misconceptions about 
the faith and doctrines of this unknown new denomination of Seventh-day 
Adventists. The Boyds were not to feel that “all the truth is to be spoken to un­
believers on any and every occasion”; rather, they were to carefully select “what 
to say and what to leave unsaid.” The Boyds would not be practicing deception 
if they were to follow a more deliberate approach, thoughtfully determining 
what they should and should not say depending on the situation and the audi­
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ence. According to White, Paul himself had used guile in his evangelistic work, 
tailoring his message to the audience.
Paul and Christ's Evangelistic Methodology
White discusses in some detail Paul’s mission strategy-how he varied his 
method and shaped his message according to the audience and context-and 
how Pauline mission strategy applied to the presentation of the denominations 
distinctive beliefs:
You must vary your labour, and not think there is only one way which must be follow ed  
at all times and in all places. Your ways may seem to you a success, but if you had used 
more tact, more of the heavenly wisdom, you would have seen much more good results 
from your work. Paul’s m anner was not to approach the Jews in a way to stir up their 
worst prejudice and run the risk o f  m aking them his enem ies by telling them the first thing 
that they must believe in Jesus o f  Nazareth. But he dwelt upon the prophecies of the Old 
Testament Scriptures that testified of Christ, of His mission, and of His work. Thus 
he led them along step by step, showing them the importance of honouring the law of 
God. He gave due honour to the ceremonial law, showing that Christ was the One who 
instituted the whole Jewish economy in sacrificial service. And after dwelling upon 
these things and showing that he had a clear understanding of these matters, then 
he brought them down to the first advent of Christ, and showed that in the crucified 
Jesus every specification had been fulfilled. This is the wisdom Paul exercised. He 
approached the Gentiles not by exalting the law, but by exalting Christ, and then showing 
the binding claims o f  the law. He plainly presented before them how the light reflected 
from the cross of Calvary gave significance and glory to the whole Jewish economy.
Then he varied his m anner o f  labour, always shaping his message to the circumstances 
under which he was placed, (ibid., 16, emphasis supplied)
When evangelizing a Jewish audience, Paul did not immediately tell them that 
“they must believe in Jesus of Nazareth.” This approach would have stirred 
“their worst prejudice” and the apostle would have run “the risk of making 
them his enemies” at a critical phase of mission, ending it abruptly right at 
the commencement of his evangelistic work. According to White, Paul first 
identified common ground, going from the known to the unknown, by first 
dwelling upon the Old Testament prophecies which pointed to Christ, show­
ing first the importance of “honouring the law of God,” giving “due honour to 
the ceremonial law,” and revealing that Christ was the One who had instituted 
the whole Jewish economy. After covering common ground, giving evidence 
that he was knowledgeable and respectful of his audiences religious beliefs, the 
apostle then presented the first advent of Christ, elaborating on how Christ
fulfilled every specification of the ceremonial law. Similarly, when evangelizing 
the Gentiles, Paul did not at first exalt the law, which would have stirred their 
prejudice towards his message and mission; rather he began by first presenting 
Christ, “then showing them the binding claims of the law.” Thus, Paul “varied 
his manner of labour, always shaping his message to the circumstances under 
which he was placed.” White acknowledged that many would not be convinced 
even when the most appropriate method was being followed, but encouraged 
the Boyds to “study carefully the best method, that he [Charles Boyd] may not 
raise prejudice nor stir up combativeness” rather than follow the pointed meth­
od in keeping with their natural inclination.
Christ Himself had followed a similar strategy. He too was responsive to 
the audience’s capacity to comprehend His message and did not reveal all truth 
at the very beginning:
Now it will be well, my brother, for you to carefully consider these things; and when 
you labour in your new field, do not feel that as an honest man you must tell all that 
you do believe at the very onset, for Christ did not do that way. Christ said to His 
disciples, “I have yet many things to say unto you, but ye cannot bear them now” [John 
16:12]. And there were many things He did not say to them, because their education 
and ideas were of such a character that it would have confused their minds and raised 
questioning and unbelief that it would have been difficult to remove, (ibid., 17)
This statement suggests that Christ was cognizant of the audiences “education 
and ideas” (beliefs and traditions) and how they could confuse them, prevent­
ing the audience from understanding His teachings. Christs revelations were 
limited to the audiences capacity to comprehend without distortion of His in­
tended message. In the light of this concept, White urged the Boyds not “to 
tell all that you do believe at the very onset” when laboring in their new field 
because “their education and ideas were of such a character that it would have 
confused their minds and raised questioning and unbelief that it would have 
been difficult to remove.” Christ communicated His message according to the 
audiences readiness to comprehend it and did not present more “light” than 
they were prepared to accept.
"Reaching People Where They Are"
Exemplifying the very concept White was urging the Boyds to follow, 
the progressive revelation method, Whites counsel becomes increasingly more 
explicit and specific. She introduces a new method based on a concept simi­
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lar to that of the progressive revelation approach, the common ground first 
method. She writes:
A great and solemn work is before us-fo reach the people where they are. Do not feel it 
your bounden duty the first thing to tell the people, “We are Seventh-day Adventists; we 
believe the seventh day is the Sabbath; we believe in the non-immortality of the soul,” 
and thus erect most formidable barriers between you and those you wish to reach. But 
speak to them, as you may have opportunity, upon points o f  doctrine wherein you can 
agree, and dwell on practical godliness. Give them evidence that you are a Christian, 
desiring peace, and that you love their souls. Let them see that you are conscientious.
Thus you will gain their confidence, and then there will be time enough fo r  the doctrines. 
(ibid., 17, emphasis supplied)
In this rather pointed statement, White called the Boyds to proceed contrary 
to their convictions that they were bound by duty to be forthright and to begin 
their missionary and evangelistic work by declaring their denominational af­
filiation and presenting several of its doctrinal distinctives. White again spoke 
against the pointed method based on her conviction that such an approach 
would erect, at a critical stage of the evangelistic and missionary process, the 
“most formidable barriers.” White admonished Charles against offending those 
unacquainted with Adventist beliefs by “making prominent the most objection­
able features o f  our faith  when there is not call fo r  it. You will only do injury by 
i t . . .  (ibid., 19, emphasis supplied).” She counseled the Boyds to first identify 
doctrinal commonality with the audience, to dialogue over issues pertaining 
to practical godliness, and to give evidence they were Christians and not some 
offshoot. They would thus first gain the confidence of the audience. In ad­
dition, these preparatory steps-conversing over common doctrines, dwelling 
upon practical godliness, giving evidence they were Christians both in terms 
of doctrine and experience-would prepare the soil for the presentation of Ad­
ventist doctrinal distinctives.
Summary and Issues
In the first letter, White presented several reasons for the slow progress 
of Adventist evangelistic efforts in England-inauspicious commencement, the 
rental of unrepresentative halls, the implementation of narrow methods based 
on equally narrow ideas, the difficulty in accepting the objectionable Adventist 
distinctives. She counseled Robinson and Boyd to develop a collaborative part­
nership, to counsel together in order to develop new plans, to give priority to
the goal of reaching the higher classes, and to exercise great wisdom when in­
troducing Adventist distinctives in a new field. In the second letter, addressed 
to the Boyds, White offers her counsel regarding several issues-personal, fam­
ily, mission management, and evangelistic strategy. This suggests that White 
regarded the issue of introducing Adventist distinctives to be crucial to the 
commencement of the work in a new field.
In these letters White identified significant missiological issues regard­
ing the presentation of the denominations distinctive beliefs: the importance 
of commencing well; the rationale for and the need to prioritize reaching the 
higher classes or the social and religious leaders of the new mission field; the 
need to develop contextual evangelistic and missionary strategies for varying 
contexts; the need for missionaries to study both Paul’s and Christs methods 
for presenting biblical truths and the manner of dealing with the audiences 
prejudice towards distinctive beliefs; the connection between the premature 
presentation of Adventist distinctives and the creation of prejudice towards 
Adventists and their message; the effects of personal spirituality on the mis­
sionary and mission; and the eschatological urgency in presenting Adventist 
beliefs.
The letter also identified other relevant issues not as directly related to the 
presentation of Adventist beliefs: the importance of the character and person­
ality of missionaries to the establishment of a new mission field, and the mold­
ing and training of new workers.
Below I will discuss the missiological guidelines the missionaries were to 
apply in the presentation of Adventist distinctive beliefs in a new field.
Critical Analysis of Counsels to Missionaries 
to a New Field
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Pauline Mission Strategy
As stated earlier, the letter to Dores Robinson and Charles Boyd was 
prompted by Whites conviction that the development of Adventist evangelis­
tic work in England in 1887 was not developing well because it had not com­
menced well in 1879. The evangelistic endeavor had been bound by the meth­
ods and the strategy the first evangelists had adopted. The renting of cheap 
halls attracted mostly the lower classes. The manner in which Adventist dis­
tinctives had been introduced in a new field lacked the necessary tact and dis­
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cretion which had affected the development of the missionary enterprise. In 
her letter to the Boyds, White offered her counsel on several issues, including 
the presentation of Adventist distinctives in a new field. Her counsel is based 
mostly on her understanding of Pauls mission strategy. We begin, therefore, 
with the analysis of Pauline mission strategy and its bearing on the presenta­
tion of Adventist distinctives in new fields. Her counsel was that
The workers in this cause should not feel that the only way they can do is to go at 
the people pointedly, with all subjects of truth and doctrine as held by Seventh-day 
Adventists, for this would close their ears at the very onset. You will be inclined to 
do this, for it would please your inclination and be in harmony with your character.
God would have you be as lambs among wolves, as wise as serpents and as harmless as 
doves. You cannot do this and follow your own ideas and your own plans. You must 
modify your method of labour. You need not feel that all the truth is to be spoken to 
unbelievers on any and every occasion. You should plan carefully what to say and what 
to leave unsaid. This is not practicing deception; it is working as Paul worked. He says, 
“Being crafty, I caught you with guile.” Your method of labour would not have that 
effect. You must vary your labour, and not think there is only one way which must be 
followed at all times and in all places. Your ways may seem to you a success, but if you 
had used more tact, more of the heavenly wisdom, you would have seen much more 
good results from your work. Paul’s manner was not to approach the Jews in a way to 
stir up their worst prejudice and run the risk of making them his enemies by telling 
them the first thing that they must believe in Jesus of Nazareth. But he dwelt upon the 
prophecies of the Old Testament Scriptures that testified of Christ, of His mission, and 
of His work. Thus he led them along step by step, showing them the importance of 
honouring the law of God. He gave due honour to the ceremonial law, showing that 
Christ was the One who instituted the whole Jewish economy in sacrificial service.
And after dwelling upon these things and showing that he had a clear understanding 
of these matters, then he brought them down to the first advent of Christ, and showed 
that in the crucified Jesus every specification had been fulfilled. This is the wisdom 
Paul exercised. He approached the Gentiles not by exalting the law, but by exalting 
Christ, and then showing the binding claims of the law. He plainly presented before 
them how the light reflected from the cross of Calvary gave significance and glory to 
the whole Jewish economy. Then he varied his m anner o f  labour, always shaping his 
message to the circumstances under which he was placed. (White 1977:16, emphasis 
supplied)
Adventist evangelists, such as the Boyds, followed the pointed method 
which promptly presented Adventist beliefs to audiences unacquainted with 
Adventists. They followed the same method in all times and places, presenting 
Adventist beliefs without carefully considering what would be appropriate for 
each audience. Their lack of evangelistic success was partly due to their prac­
tice of following one method regardless of the characteristics of the audience 
or context.
White provided an alternative strategy, based on Pauline mission strate­
gy. Her counsel offered guidelines, based on the concept of adaptation, which 
Adventist missionaries were to implement when presenting Adventist beliefs 
to new audiences. White strongly urged-indeed commanded-the Boyds and 
other missionaries to vary their methods and adapt their message according 
to circumstances for various reasons, not all directly stated. The stated rea­
son for the adaptation was to avoid creating obstacles-raising the audience’s 
prejudice-to the presentation of distinctive beliefs. White frequently used 
the word “prejudice.”2 It stems from the Latin word praejudicium, which es­
sentially means to judge in advance-to form a judgment or opinion, without 
“knowledge, thought or reason,” before the facts are known (Random House 
Unabridged Dictionary 1993). To be prejudiced means to have a “preconceived 
idea, favorable or, more usually, unfavorable,” or to have “a feeling, favorable 
or unfavorable, toward any person or thing, prior to or not based on actual 
experience” (ibid.).
The statement contrasts Paul’s strategy among the Jews with his approach 
to Gentiles, illustrating how the apostle circumvented the audience’s prejudic- 
es-preconceived ideas and unfavorable opinions-and how the apostle adapted 
his methods and messages “to the [various] circumstances under which he was 
placed.” Neither among Jews nor among Gentiles did Paul raise the audience’s 
prejudice nor stir up combativeness by first presenting distinctive and objec­
tionable beliefs-such as the Messiah for Jews and the Law for Gentiles. Among 
the Jews he began from the frame of reference of the Jewish audience, the Law 
and the Prophets, first covering common ground in preparation for presenting 
distinctive beliefs. White does not state that among Gentiles Paul began by 
covering common ground. Nevertheless, Paul pursued a different path, pre­
senting Christ first, so as not to confront the unfavorable views many Gentiles 
had about the Jewish law. In both instances he pursued different methods and 
shaped his message according to the context. Simply stated, in Jewish contexts 
Paul went from Law to Christ, while among gentile audiences, he went from 
Christ to Law.
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Adapt Methods and Message
According to White, Paul “varied his manner of labour, always shaping his 
message to the circumstances under which he was placed.” Among the Jews 
Paul did not at first present Jesus as the promised Messiah. Rather, Paul dwelt 
first on ground common to the Jewish audience-the Old Testament Scriptures 
and what they said about Christ and His mission and work. He led his audi­
ence step by step, giving “due honor to the ceremonial law” and showing that 
Christ had “instituted the whole Jewish economy,” the system of sacrifices to 
atone for sin. After giving evidence that he understood what religious Jews 
believed, and speaking from within the spiritual frame of reference of his audi­
ence, Paul then presented the first Advent of Christ, and showed how the “cru­
cified Jesus” fulfilled the sacrificial system. Paul’s message unfolded gradually, 
from common ground to unknown truths. The new distinctive belief, that the 
Galilean was indeed the promised Messiah, was not presented at first, so as not 
to stir up unfavorable opinions or unreasonable attitudes about the Galilean. 
Only after Paul had covered common ground, giving evidence that the apostle 
was well acquainted with the audiences beliefs and had great respect for them, 
did he venture to present distinctive beliefs. In all probability, this raised Paul’s 
stature and influence among Jewish audiences.3
Among Gentiles, Paul pursued a different strategy. He did not commence 
by exalting the Law, as he had among Jewish audiences; he first proclaimed 
Christ, and then showed them the “binding claims of the law.” In the light 
of antagonisms between Jews and Gentiles in Palestine, Paul’s strategy among 
Gentiles would not have succeeded had he first introduced Jewish Law. Con­
versely, had Paul first proclaimed Christ to Jewish audiences, he would have 
stirred up “their worst prejudice” which most probably would have brought his 
mission to an abrupt end.
Whereas Paul adapted his message so as to avoid controversial issues and 
not arouse prejudices, Christ adapted His message because “their education 
and ideas were of such a character that it would have confused their minds and 
raised questioning and unbelief that it would have been difficult to remove.” In 
other words, the premature disclosure of new truths would have met ignorance 
and unbelief. Christ also did not intentionally reveal all truth at the very outset 
of His mission. His disclosures were gradual, according to the audience’s ca­
pacity to comprehend and accept his revelations.
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Literary Context
Besides the republication, with minor editing, of the statement to the 
Boyds on Pauline mission strategy in the December 1890 issue of the Atlantic 
Canvasser, White herself adapted and amplified this counsel in a 1895 letter 
entitled, “Proper Methods of Work in the Southern Field.” For example, the 
discussion of Pauline strategy begins with 1 Corinthians 9:20-23, where Paul 
describes his incarnational strategy: “And unto the Jews I became as a Jew, that 
I might gain the Jews;. . .  to them that are without the law, as without the law,
. . With this introduction from the Scriptures, White provided additional 
biblical support for the strategy she was proposing, strengthening the basis of 
her counsel to adapt both methods and message. White also amplified Paul’s 
strategy among Gentiles:
To the Gentiles, he preached Christ as their only hope of salvation but did not at first 
have anything definite to say upon the law. But after their hearts were warmed with 
the presentation of Christ as the gift of God to our world, and what was comprehended 
in the work of the Redeemer in the costly sacrifice to manifest the love of God to 
man, in the most eloquent simplicity he showed that love for all mankind-Jew and 
Gentile-that they might be saved by surrendering their hearts to Him. Thus when, 
melted and subdued, they gave themselves to the Lord, he presented the law of God 
as the test of their obedience. This was the manner of working-adapting his methods 
to win souls. Had he been abrupt and unskillful in handling the Word, he would not 
have reached either Jew or Gentile. He led the Gentiles along to view the stupendous 
truths of the love of God, who spared not His own Son, but delivered Him up for us; 
and how shall He not, with Him also freely give us all things? The question was asked 
why such an immense sacrifice was required, and then he went back to the types, and 
down through the Old Testament Scripture, revealing Christ in the law, and they were 
converted to Christ and to the law (White 1966:77).
When presenting Christ and the Law to new audiences, Paul at first conscious­
ly withheld from each audience what they would have found objectionable. 
Distinctive truths were not presented without the necessary preparation, both 
conceptually and spiritually. Among the Jews Paul spoke through their frame 
of reference, building on concepts known to them and then presenting Christ. 
Among Gentiles the focus was first on Christ and Calvary, their only hope of 
salvation and source of spiritual transformation. Conversion prepared them 
to accept the Law as a test of obedience and also created interest in additional 
truths. The revelation of God’s love on Calvary prompted gentile audiences 
to search for the reason for the “immense sacrifice,” creating the opportunity 
for Paul to discourse on the Law. Had Paul abruptly or prematurely presented
52 A Man with a Vision: Mission
Christ or the Law, depending on the audience, “he would not have reached 
either Jew or Gentile.”
There are other statements reiterating the fact that Paul adapted his 
message and method according to the context:
In preaching the gospel in Corinth, the apostle followed a course different from that 
which had marked his labors at Athens. While in the latter place, he had sought to 
adapt his style to the character of his audience; he had met logic with logic, science with 
science, philosophy with philosophy. As he thought of the time thus spent, and realized 
that his teaching in Athens had been productive of but little fruit, he decided to follow 
another plan of labor in Corinth in his efforts to arrest the attention of the careless and 
the indifferent. He determined to avoid elaborate arguments and discussions, and “not 
to know anything” among the Corinthians “save Jesus Christ, and Him crucified.” He 
would preach to them “not with enticing words of man’s wisdom, but in demonstration 
of the Spirit and of power” [1 Corinthians 2:2, 4], (White 1911:244)
Even though Athens was a center of philosophy and learning, and whereas 
Corinth was a commercial center, known for its licentiousness, the closely situ­
ated Greek cities shared much in common with respect to ethnicity, culture, 
and religion. The differences between Athenians and Corinthians were not 
as fundamental as the differences between Jews and Gentiles. And yet Paul 
adapted his strategy and message even when working within essentially the 
same social, cultural, and religious context.
In following the examples of Paul and Christ, White called Adventists to 
adapt their methods and message to the condition of the audience, based on 
Christs methods: “Christ drew the hearts of His hearers to Him by the mani­
festation of His love, and then, little by little, as they were able to bear it, He 
unfolded to them the great truths of the kingdom. We also must learn to adapt 
our labors to the condition of the people-to meet men where they are” (White 
1890:721).
Missionaries working among the freed slaves in the southern region of the 
United States were counseled to adapt their methods and shape their message 
to meet the conditions of the people. Missionary endeavor was to commence 
through programs to improve the condition of the former slaves, rather than 
through public preaching. They were to be taught to read and write and to 
learn other practical skills (White 1966:63). Due to the socio-political circum­
stances in the South, evangelistic work among the colored (African-American) 
people needed to be undertaken along “different lines from those followed in 
the North.” Evangelists were not to “present the real facts in reference to Sun­
day keeping being the mark of the beast, and encourage the colored people to 
work on Sunday.” This would have stirred or aroused much opposition from 
the former slave owners. Rather, Sunday was to be dedicated to missionary 
work, telling them “of the love of Jesus for sinners and educating them in the 
Scriptures. There are many ways of reaching all classes, both white and black. 
We are to interest them in the life of Christ from His childhood up to man­
hood, and through His life of ministry to the cross” (ibid., 68). Evangelism was 
not to be undertaken “in all localities in the same way . . . While laboring to 
introduce the truth, we must accommodate ourselves as much as possible to 
the field and the circumstances of those for whom we labor” (ibid.). Among 
the former slaves, priority was to be given not to the strong points of truth 
but to “the grand precious truths of the Bible-Christ, and Him crucified, His 
love and infinite sacrifice-showing the reason why Christ died was because the 
law of God is immutable, unchangeable, eternal” (ibid., 70). Clearly, both the 
methods and the message needed to fit the context in the South.
Adventist sanitarium workers were also counseled to adapt their approach 
according to the needs of their audience. There were some well-intended but 
misguided workers who were discussing the “peculiar points of our faith” with 
patients unacquainted with Adventist beliefs. White counseled these individu­
als to adapt their prayers and testimonies according to the occasion and audi­
ence:
It may be well enough to introduce these subjects [Adventist beliefs] in a prayer­
meeting of believers, but not where the object is to benefit those who know nothing 
of our faith. We should adapt our prayers and testimonies to the occasion and to 
the company present. Those who cannot do this are not needed in such meetings. 
There are themes that Christians may at any time dwell upon with profit, such as the 
Christian experience, the love of Christ, and the simplicity of faith; and if their own 
hearts are imbued with the love of Jesus, they will let it shine forth in every prayer and 
exhortation. (White 1879:44)
Adaptation was crucial for the success of the church’s missionary endeavor. 
According to White, “the success of the gospel message does not depend upon 
learned speeches, eloquent testimonies, or deep arguments. It depends upon 
the simplicity of the message and its adaptation to the souls that are hungering 
for the bread of life. ‘What shall I do to be saved?’-this is the want of the soul” 
(White 1941:231).
White herself had adapted the last volume in the Conflict of the Ages se­
ries, The Great Controversy. Its predecessor, volume IV of the Spirit o f  Prophecy
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series, published in 1885, was “written for the Adventist people of the United 
States.” After her visit to Europe, a new and enlarged edition was published 
in 1888, which left out some of the material found in the first edition. This 
generated some controversy about the book The Great Controversy, to which 
her son responded. According to her son, W. C. White (WCW), the reason for 
the deletion was “the fact that the new edition was intended for a worldwide 
circulation” and no longer limited for the North American audience. The 1888 
edition of The Great Controversy left out about twenty pages of the 1885 edition 
because, while the material was “very instructive to the Adventists of Ameri­
ca,” it was “not appropriate for readers in other parts of the world” (White, W. 
C.: 1962:5). According to WCW, the reason for the deletion was adaptation. 
The deleted material was very appropriate for Sabbath keepers, and was no 
less true in 1888 than in 1885. It was deleted “because Mother thought it was 
not wisdom to say these things (Satan’s work in persuading popular ministers 
and church members to elevate the Sunday sabbath, and to persecute Sabbath 
keepers) to the multitudes to whom the book would be sold in future years” 
(ibid., 10). The
statements are true, and they are useful to our people; but to the general public, for 
whom this book is now being prepared, they are out of place. Christ said, even to 
His disciples, “I have many things to say unto you, but ye cannot bear them now.” 
Therefore, as it is probably that more souls will be won to Christ by the book without 
this passage than with it, let it be omitted, (ibid., 10)
White herself frequently adapted her presentations to fellow Adventists. Ac­
cording to WCW,
in her public ministry, Mother has shown the ability to select from the storehouse of 
truth matter that is well adapted to the need of the congregation before her; and she 
has always thought that in the selection of matter for publication in her books the best 
judgment should be shown in selecting that which is best suited to the needs of those 
who will read the book, (ibid., 5)
Some of the terminology was changed to avoid giving unnecessary offense and 
needless controversies to Catholic readers (ibid., 3,4). She moderated her state­
ments about the papacy not only because “much of the historical evidence” had 
been destroyed, but also for the benefit of Catholic readers, and to avoid need­
less controversies with Catholics.
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White herself recommended her own books according to the needs of 
various audiences. New converts to Adventism were to “be established in the 
truth” by reading Patriarchs and Prophets and The Great Controversy (White 
1953:129). On the other hand, “Ministry o f  Healing and Christ’s Object Les­
sons [were] peculiarly adapted for use in tourist centers” to be read probably 
by “unchurched” Christians who had time and the inclination to read (White 
1948:85). White not only advocated the concept of adaptation but also applied 
it as a public speaker and as a writer.
Guidelines for Mission
Pauline strategy as outlined in White’s counsel to the Boyds offers several 
guidelines for mission strategy today.
• First, evangelists and missionaries, like Paul, need to adapt their methods 
and shape their message according to the audience.4 Different contexts- 
Jews and Gentiles-require different methods, and the biblical message 
needs to be shaped. Adaptation is necessary even when addressing 
audiences for whom the differences are not as fundamental as between 
Jews and Gentiles. Paul varied his method and message even within the 
same ethnic group and world view-Athenians and Corinthians.
• Second, evangelists should speak from the religious frame of reference 
of the audience, as Paul did when speaking to Jews. This presupposes a 
knowledge of the religious and other relevant backgrounds of the various 
audiences. Therefore, it is necessary to become acquainted with the 
intended audience in preparation for evangelism and missionary work. 
The study of the audiences religious and cultural background should be 
one of the first strategic objectives.
• Third, the spiritual and cultural sensitivities of the audience should not be 
ignored. Missionaries need to be aware of contentious and sensitive issues 
and beliefs and not address them until the audience has been prepared 
intellectually and spiritually. Among Gentiles, with a negative regard 
for the Jewish Law and unfavorable relationship with Judaism, Paul first 
presented Christ.
• Fourth, the strong points of our faith are not to be presented first, especially 
among some illiterate peoples. In contexts similar to the American South 
during the nineteenth century, priority is to be given to the basics of 
Christianity which, once clearly understood and obeyed, might prompt, as
56  A Man with a Vision: Mission
White believed, the search for additional truths, such as the Law and the 
Sabbath. Furthermore, even among biblically literate audiences, Adventist 
distinctives should not be presented without the necessary doctrinal and 
spiritual preparation.
Furthermore, White conceived of evangelism not simply as a declaratory 
event to be initiated immediately upon entering a new field or engaging a new 
audience. Rather, it was to be a process with two distinct phases:
• In the first preparatory phase, the objective was to prepare the soil, gaining 
credibility and the audiences confidence.5 The primary objective in this 
phase is to first gain the audiences confidence, which included discoursing 
over common doctrinal ground.
• The second phase was the presentation of Adventist beliefs, to commence 
only after the audience s confidence had been gained. Adventist beliefs were 
to be presented according to Christs method of disclosing truth: cautiously, 
gradually, in the light of the audiences capacity to bear new light, and also 
according to the audiences education and ideas,-or worldview.6
The implications for missionaries and evangelists today are clear: they are 
to give priority to gaining the audiences confidence before presenting Adven­
tist distinctives. Whites strategy contrasts in some ways with the current ap­
proach by public evangelists who present distinctive beliefs to audiences with 
whom they are unacquainted regarding doctrinal beliefs and their state of spir­
itual preparation. They also often neglect to cover common doctrinal ground. 
Whites counsel also raises a pertinent question: should Adventist evangelists in 
biblically illiterate or unchurched audiences begin their evangelistic efforts by 
focusing on eschatological topics, as is often the case, especially in Daniel and 
Revelation Seminars?
While Whites counsel had a Christian audience in mind, the guidelines 
are applicable also to non-Christian contexts, especially those contexts where 
much prejudice exists toward Adventists and Christians and where it is even 
more necessary to identify common ground and gain the audiences confidence 
before presenting the message cautiously, tactfully, and discretely. In non- 
Christian contexts, the duration of both phases will probably last longer than 
in other contexts, depending on the distance between evangelist and audience 
with respect to ethnicity, culture, religion, and worldview. Regardless of the 
context, it is necessary to begin the process of evangelizing by meeting people 
where they are geographically, and with respect to worldview. The premature 
presentation of Adventist beliefs-the blurting out of truth-will erect formi­
dable barriers, creating confusion and raising prejudice about Adventists and 
their beliefs.
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Conclusion
In 1887, toward the end of a two-year visit to Europe, White counseled 
missionaries regarding the establishment of an Adventist mission in a new mis­
sion field, Africa. The letters discuss several issues, including the presentation 
of Adventist distinctive beliefs. The purpose of this study was to analyze select­
ed statements on this subject in their literary and historical contexts to identify 
several guidelines which are applicable to the church’s mission in presenting 
its distinctive message in new fields. These missiological guidelines may be 
synthesized as follows:
• There is a dynamic relationship between context, message, and method. 
Because mission occurs in various cultural and religious contexts, often 
fundamentally different from each other, methods need to be adapted 
according to varying circumstances. No one evangelistic method is 
suitable at all times and for all places. The biblical message needs to be 
shaped according to each context. In biblically illiterate contexts, Adventist 
missionaries are to first focus on the basics of Christianity and not on its 
distinctive beliefs.
• One of the priorities in mission strategy is the study of the intended 
audience-its religious and cultural backgrounds or worldview. In some 
cases, it is possible to present Adventist beliefs through the religious 
frame of reference of the audience. In any case, it is necessary to study the 
audiences worldview to identify communication bridges and also religious 
or cultural obstacles.
• The study of the socio-political structures is also necessary for various 
reasons, such as to identify influential individuals or classes who would 
greatly assist the mission endeavor through their personal influence and 
other resources. However, mission is not to exclude any individual or class 
of people. All are to be evangelized.
• Because prejudice exists in Christian contexts about Adventism and 
its beliefs, gospel workers are to give priority to gaining the audiences 
confidence before presenting distinctive beliefs. As in England, the 
premature presentation of Adventist distinctives will create formidable 
barriers. Therefore, establishing common doctrinal ground is to be given
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priority over the presentation of Adventist distinctives. Audiences are to 
be reached where they are doctrinally and spiritually.
The study also identified other relevant issues, even though they are not as 
directly related to the presentation of Adventist beliefs. There is a need to se­
lect missionaries who can adapt' themselves and their methods to new circum­
stances. The character and personality of missionaries may impact the estab­
lishment of a new mission field and the “molding” or training of new workers.
The study of Whites counsels regarding mission and evangelistic strategy 
offers rich rewards. The counsels offer insights about past failures and needed 
guidance for the future. They also offer light on a challenge unique to Adven­
tists in Christian contexts-the presentation of distinctive beliefs. It behooves 
the church to evaluate its current evangelistic strategies in the light of these and 
other guidelines. It also should critique the methods and strategies it is adopt­
ing from the wide spectrum of contemporary methodologies in the light of the 
light it was given.
Notes
1 The place, England, appears in the original letter.
2 The word “prejudice” appears 1,528 tim es in the published writings. The 
m anner in which Adventist beliefs were presented by colporteurs and others often 
increased prejudice towards Adventists and their beliefs (W hite 1953 :102). A nd yet, 
personal con tact would help gain confidence and reduce prejudice (W hite 1951 :246).
3 Interestingly, Paul gave due honor to the cerem onial law, even though it 
had been fulfilled and would be of no relevance to those who accepted Christ.
The implications o f this step in Pauline strategy deserves to be explored. Should 
missionaries give “due h on or” to Islamic sacred texts if they provide a fram e of 
reference to present the Gospel and Adventist distinctives and to gain the confidence  
of audiences which, like the Jews, are highly prejudiced against Christianity?
4 Literary analysis: the language of this passage on Pauline strategy is 
unam biguous. W hite prefaced her counsel with an imperative: “you m ust vary  
your methods.” The Boyds were com m anded to adapt their m ethods and shape the 
message according to the circum stances, just as Paul had.
5 In this passage, the expression “gaining confidence” also m eant gaining 
credibility. Often, having som eone’s confidence m eans also to be regarded as credible.
6 Similarly, am ong Jews, Paul at first did not erect form idable barriers by 
im m ediately presenting the distinctive belief-Jesus as the prom ised Messiah. The 
apostle presented the distinctive belief after he had covered com m on ground.
Chapter 5
*  *  %
THEOLOGY, MISSION, AND CULTURE
GOTTFRIED OOSTERWAL
In recent years a remarkable shift has taken place with regard to the role of  
culture in theology and mission. Culture is now generally seen as a positive 
factor in mission, even as a resource and a vehicle of the gospel. However, 
this new respect for culture and the m issionary approach o f inculturation also 
have their limitations; for the gospel transcends every culture and therefore 
dem ands transform ation, a m eta n o ia  o f  both culture and people. There also 
is the danger o f the gospel-and the chu rch -b ecom in g too m uch localized and 
captivated by expressions of culture that are by definition always in transition. 
This calls for an approach o f interculturation, a perennial sharing of cultural 
expressions o f church and gospel.
In recent years a remarkable shift has taken place in conservative Prot­
estant missionary thinking with regard to the role of culture in theology and 
mission. Throughout the Great Century of Missions, and far into the 1960s 
and 1970s, culture was seen as irrelevant to mission-an obstacle or even a 
danger to the task of expanding Christianity around the world. Gustav War- 
neck (1834-1910), generally regarded as the father of the Protestant science of 
mission, considered culture of no concern to missionaries. Their task was “to 
found churches as extensions of the Kingdom of God” (Warneck 1897-1903;
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Duerr 1947; Holsten 1971:643-44). Hendrik Kraemer (1888-1965), who prob­
ably exercised a greater influence on Protestant missionary thinking than any 
other person in his time, never grew tired of warning of the great danger of 
syncretism when missions and missionaries absorbed elements of traditional 
cultures and religions in their work of building the church (Kraemer 1938; 
1958; 1961:179-81). In his view, there were no points of contact, either from a 
theological or practical point of view. In a similar vein, Johan Herman Bavinck 
(1895-1965), in his masterfully written Introduction to the Science o f  Mission 
(Bavinck 1960), still rejected in the 1960s as outright unbiblical the notion of 
a comprehensive approach to mission, which would incorporate existing cul­
tural needs and thoughts and practices into the life and work of the church.
Of course, all three mission leaders were very much aware that mission 
does not take place in a vacuum, but occurs in the context of existing cultures. 
All three, therefore, strongly emphasized the necessity of a thorough under­
standing of people’s culture and religion to become more effective in building 
up the Kingdom of God. The better these cultures were understood, the bet­
ter missionaries would be able to avoid or overcome the obstacles and even 
dangers they might present to mission and evangelism. Furthermore, all three 
leaders practiced what they preached.
Today, a radically new view has emerged with regard to the role of culture 
in theology and mission. This view calls for a deep respect of culture and the 
ways it shapes thought and action, and even theology and mission. The July 
2003 issue of the International Bulletin o f  Missionary Research gave a ten-year 
update of doctoral dissertations on mission from 1992-2001. Striking among 
those 925 dissertations from 210 degree-granting institutions, representing 
twenty-one different countries, was that 35 percent of them dealt with the issue 
of theology, mission, and culture (Skreslet 2003). This large number not only 
reflects the significance of the issue in contemporary missiology; it also reflects 
the paradigm shift that has taken place.
Seventh-day Adventist mission, too, has been caught up in this impor­
tant paradigm shift. Over the past century, Adventist mission has been clearly 
church-centered and message-oriented. By proclamation and service, worship, 
and community building, the eternal gospel was shared globally in basically the 
same modes and forms, symbols, and styles, reproducing Euro-American mod­
els of converts and churches, organizations and institutions, irrespective of the 
cultural conditions that shaped peoples lives and needs and ways of thinking.
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When in that process of sharing the eternal gospel, reconciling people to 
God, and gathering them into communities of faith, conflicts arose between 
Western cultural embodiments of the gospel and peoples traditional values 
and structures, the latter had to be abandoned, changed, or radically displaced. 
Mission presupposed the disintegration of the culture into which it penetrat­
ed. Missionaries responded to their critics, who accused them of destroying 
people’s cultures by pointing to all the good they had brought through this 
process of social and cultural change: schools, clinics, and hospitals had been 
established; new forms of social and medical care had been developed; new 
and more productive ways of agriculture had been adopted; healthier lifestyles 
had been introduced; new technologies, new patterns of democratic leader­
ship, and a new emphasis on individual consciousness and responsibility had 
also been incorporated.
With these changes, missions had brought or contributed to peace and 
progress and prosperity. True conversion, declared the long-held view in mis­
sion, always demands culture change on the personal as well as on the commu­
nal level. Respecting the culture, in the sense of leaving it unchanged or allow­
ing it to shape its own forms of worship and organization and church life, was 
unthinkable; to allow it to serve as a vehicle of the message itself was anathema. 
To allow culture such a position, it was insisted, would have greatly hindered 
the advance of the gospel and the growth of the church; it would have diluted 
the message and threatened the unity of the global church.
This old paradigm of Adventist mission has rather suddenly changed, re­
flecting a whole new way of thinking about the role of culture in Adventist 
theology and mission. It also represents a new missionary ethic. The Gen­
eral Conference of Seventh-day Adventists website on Global Mission heralds 
the change under the title: “Seventh-day Adventists charging a new course” 
(Global Mission 2003). “Seventh-day Adventists, certain of Christs victory, 
are charting a new course for their mission.. . .  Each region of the church is to 
pursue the course in ways that would respond to the cultural context and their 
unique needs” (italics supplied).
In a document entitled “Contextualization and Syncretism,” the church, on 
June 10,2003, agreed that contextualization “is based on the authority of Scrip­
ture and the guidance of the Spirit and aims at communicating biblical truth in 
a culturally relevant way” (italics supplied); (Adventist News Network 2003). 
The guidelines spelled out allowed “for non-traditional church organizations .. 
. and for a presentation of the Adventist message in a more local context.” At a
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conference held December 3-5, 2003, in Loma Linda, California, a number of 
Adventist mission leaders further clarified this new paradigm in mission with 
regard to other religions. Mike Ryan, director of Global Mission and vice-pres­
ident of the General Conference, stated: “As a Global community of Faith, it is 
important that we understand the culture and thought patterns of other world 
religions so that we operate from a basis of understanding, rather than mis­
understanding.” Jon Dybdahl, missiologist and president of Walla Walla Col­
lege, noted: “Christians should be the defenders of the best things in peoples 
cultures.” In summary: a radically new paradigm of mission has emerged with 
regard to the role of culture in theology and mission. In a series of guidelines 
for new missionaries, that role is summarized: Respect the culture.
This new approach to mission is Scripture-based and full of promise for 
the rapid advance of the eternal gospel in the twenty-first century. One power­
ful reason for the lack of missionary advance in areas of vibrant and resistant 
cultures and religions was precisely that old paradigm of mission with its em­
phasis on radical change and cultural displacement. Especially in those areas, 
this new paradigm, which encourages a deep respect for peoples culture and 
uses it as both a vehicle and a resource for the advance of the gospel, is positive 
and badly needed.
This mandate also applies to the now secularized cultures of Europe and 
North America and the elites in the rest of the world. The process of seculariza­
tion is itself evidence of the development of a new culture-a new way of think­
ing, behaving, and relating-which the gospel must address from within rather 
than as a stranger from outside.
Though mission gets its mandate through a faith which transcends all cul­
tures, it always exists in a particular cultural situation that shapes its forms and 
methods, modes, and organizations. Careful attention must be given, there­
fore, to the way we understand culture and how it relates to faith and mission.
What Is Culture?
Culture distinguishes human beings from the rest of the animate world. 
When God made us in His own image, He created us cultural beings: creators 
of culture and at the same time products of it. Culture is what makes us human: 
the way we think and behave, feel and believe, communicate and relate to our 
natural and social environment. The different cultures in the world, then, are 
so many ways of being human, in response to God’s initiative (Genesis 2:15).
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Their diversity is God-willed and part of His good creation. Within the wider 
culture areas of the world, many subcultures exist in which smaller groups of 
people share similar forms of behavior and thought, symbols and emotions, 
institutions and organizations. Among these many different cultures, not one 
is, in and of itself, the only ideal way of being human. All cultures, therefore, 
have something to share with others. And all cultures, in turn, stand in need of 
being enriched, challenged, and even corrected by others.
Respect for culture in mission begins by realizing that ones own way of 
thinking, behaving, believing, and relating is not the only, or even the ideal, 
way of being human, of reflecting the image of God. It is furthered by showing 
openness toward learning from others and using other people’s cultural ways 
as instruments and resources for the advance of the gospel. It then provides 
grounds for theological reflection and for developing the best forms of minis­
try in a given cultural setting.
Culture, of course, is a complex and multidimensional phenomenon. Cul­
ture consists of many levels and elements. Some of these have to do with the 
material and technical aspects of life. Others involve peoples beliefs and emo­
tions, values and assumptions, relationships and worldview. Among these dif­
ferent levels there is clearly a hierarchy of importance which, like culture as a 
whole, is never static. Cultures, by definition, are dynamic. They are always 
in a process of development and constant change, even in the most static and 
closed societies. No mission, therefore, should base its ways and organization 
permanently on one or another aspect of culture. The constant need for new 
Bible translations also illustrates that.
Another crucial aspect of culture, besides being a group o f  peoples total 
way o f  life, learned behavior, shared with others, and constantly changing, is its 
integrative nature. The different levels and elements of culture are not compart­
mentalized. They do not exist like sand crystals on the beach. Each element 
of culture, from economics to technology to belief systems and patterns of au­
thority, is embedded in and functions as part of an integrated whole. Change 
in one aspect of culture, therefore, even on the most superficial and least im­
portant level, always leads to changes in other elements and levels. The intro­
duction of steel axes into stone-age New Guinea led not only to radical changes 
in peoples social and economic life, but to unintended changes in gender re­
lations and family structures. The establishment of schools and clinics, the 
digging of water wells, and the introduction of new agricultural methods have 
brought unintended changes in peoples social relations, patterns of authority,
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communication symbols, and belief systems. Certainly, the introduction of 
new values and symbols as a result of missionary evangelism has led to radical 
changes in the very core of peoples cultural assumptions, values, and world­
view. It has changed how they view their past and present and future, as well 
as how they perceive reality and relate to time and space and work. Reactions 
to these often unintended changes on the part of the people themselves vary 
from conscious attempts to strengthen and revive their own culture and resist 
change to the rejection of their own traditions and the embracing of the new. 
A number of options lie on a continuum between these (nativism, revivalism, 
syncretism, etc.).
Respect for the culture always requires that mission and evangelism be ho­
listic and comprehensive. Mission cannot limit itself to proclamation or devel­
opment or medical care. It must always encompass the whole of peoples life, 
including thought, action, and belief. Respect of culture, therefore, requires of 
all who are engaged in mission a thorough understanding of the culture as an 
integrated whole, together with the ability to make the gospel become incul- 
turated in every human situation. People do have a right to hear the gospel in 
their own cultural ways, through their own symbols of communication, and to 
experience its power and promises in the setting of their culture.
While the gospel transcends all cultures, it must become embodied in 
peoples own cultural ways-become part of peoples daily experience and un­
derstanding. The biblical teaching of the Incarnation leaves us no choice. As 
Christ became one with the culture of the Jewish people of His time, and the 
apostle Paul aimed at becoming one with the peoples and cultures in his time 
(1 Corinthians 9:19-23; Galatians 1 and 2), we too must become one with the 
people whom we serve and make the gospel come alive in the setting of their 
particular culture. All this can be done only, of course, under the guidance and 
in the power of the Holy Spirit, and in cooperation with the people (the believ­
ers) of that culture.
The Paradigm Shift
Though “respect of culture” in missionary thought and strategy is of re­
cent origin, it does have a long history of antecedents from the Early Church 
through the twentieth century. What prevented this view of mission from be­
coming commonplace in church and missionary thinking and practice was 
not merely ignorance of other peoples cultures and the understanding of how
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culture shapes peoples values and assumptions and behavior and modes of 
communication. Neither was it the socially inherited view of many Western 
missionaries that their own culture was superior to all others. The main rea­
son was-and still is-theological. Gods revelation was seen only in exclusivis- 
tic terms. Moreover, no clear distinction was made between the meaning of 
truth and its formulations-between “Gods message for this time” and its Euro- 
American embodiment and cultural conditioning.
Other peoples cultures were considered “heathen,” a sign of the deprav­
ity of human nature and their “benighted” state the result of rebellion and 
sin. Some would admit that in a number of those other cultures there were 
still “sparks” of goodness and truth which could serve as “points of contact 
for identification” or as “bridges of communicating the gospel.” But in true 
social-Darwinistic fashion, other cultures were basically seen not only as infe­
rior (savage, barbarian, or pagan), but also as permeated to the core by sin and 
demonic forces. Western culture, on the other hand, was seen as superior and 
Gods chosen instrument and vehicle of the Truth, and therefore supercultural 
and universally valid.
Little or no theological thought was given to the notion that all cultures 
are permeated by sin and evil, and therefore standing under the same judg­
ment of God. Western culture was implicitly regarded as Christian. Its forms 
and institutions, values and symbols, which had shaped our theological for- 
mulations-as well as church life, forms of worship, and organizations-became 
part of the Adventist body of truth to be shared universally. Respect of cul­
ture-known variously as accommodation or indigenization, adaptation or 
contextualization-was basically understood as a concession on the part of the 
Western church to Asian and African converts, allowing the use of some ele­
ments of their culture in giving expression to their newly won faith. However, 
these elements had to be without religious values or “pagan connotations.” Not 
until this theological view changed could a mission truly expressive of the new 
paradigm appear.
Many factors have been at work to bring about this change in theologi­
cal understanding of the role of culture in mission. Among these have been 
the growth of the church in traditional mission fields and the relative decline 
of the church in the countries of the West. For every Adventist in the West 
there are ten in the rest of the world. With this growth have come the matura­
tion of the so-called mission churches and the shift of ecclesiastical leadership 
from the West to people from Africa, Asia, and Latin America. Additionally,
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we have seen rising cultural nationalism in many countries and the now gener­
ally accepted notion of cultural pluralism. Furthermore, there has come a new 
understanding of the cultural conditioning of revealed truth from Bible times 
until today. Finally, we see a new emphasis on local churches and the role of 
the laity in mission and evangelism.
All these factors have paved the way for what has become known as the 
missionary principle of Inculturation, the new paradigm in mission which de­
mands translating the “Eternal Gospel” in terms and modes of peoples own 
cultures. The “Willowbank Report,” which proposed the “dynamic equiva­
lence” pattern of inculturation, was a big step in that direction. But, whatever 
the model-and there are different ones-the inculturation paradigm of mission 
is characterized by a new emphasis on listening to the Holy Spirit in the con­
text of local and regional churches. It emphasizes a new cooperation between 
theologians and laity, a deep and comprehensive understanding of the cultures 
involved, one’s own and those of others. It requires, in addition, the rediscov­
ery of the biblical teaching of the Incarnation as the basis of all mission and 
evangelism.
This incarnational dimension of the “gospel,” which accepts that Gods 
truth must become present and alive, “embodied” or “enfleshed” in a people 
and its culture, is very different from any model that has been in vogue for cen­
turies of mission. In this paradigm, the church is not only seeking to expand, 
but to become constantly “born anew” in each cultural context. Again, this 
also includes the secularized cultures of the West and the new elite.
Inculturation, then, suggests a double movement: on the one hand, there 
is the inculturation of the everlasting gospel into the new local or changing 
culture; and on the other, the Christianization of that culture in a comprehen­
sive way. On the one hand, the gospel offers to the culture the knowledge and 
promises of Christ, while on the other, it helps people to bring forth from their 
own living traditions the fruits of the gospel in new ways of thinking and be­
having and relating. The biblical metaphor of the seed planted to bring forth 
fruit according to the nature and condition of its soils is applicable here.
Limitations of the New Paradigm
Though the gospel can become inculturated into every human situation, 
it is imperative that we remind ourselves at the same time that the gospel also 
transcends every culture. It is not beholden to or circumscribed by any single
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human culture. Truth and its cultural expressions are never completely coter­
minous. This applies as much to the cultures of Europe and North America as 
to those of Africa, Asia, and Latin America. For too long the work of mission 
has been identified with Westernization, thereby making the gospel unneces­
sarily foreign to other cultures, especially in Asia. Often the word for “convert” 
or “Christian” in the languages and cultures of Asia is “foreigner” or “West­
erner.”
In a very real sense, however, the gospel is indeed foreign to every culture 
and, in the long run, must lead to the continuous transformation of culture as 
part of the process of inculturation. This must also happen in our own culture. 
The focus in mission, therefore, is not the “transplantation” of churches and 
organizations and formulations from the West to the East and from the North 
to the South. It is the planting of seeds in new soil, and the encouragement of 
their growth, flowering, and fruition. Of course, even that seed is always em­
bedded in the culture of the one doing the seed sowing.
The gospel never enters a culture in pure form. An already inculturated 
faith will emphasize some features of the message and ignore or deemphasize 
others. For true inculturation to take place, the evangelizer must let the Word 
and the Holy Spirit speak to the people from within their own culture, and 
learn together with them what that seed is and what its cultural embodiment.
Fully satisfying answers to all the questions raised by this approach cannot 
be given within the limits of this chapter. Different models of this missionary 
paradigm answer the questions differently or even pose the questions different­
ly! Moreover, internal debates continue as to what really (i.e., theologically and 
practically) constitutes that seed, the very core of the everlasting gospel. Yet, 
throughout our history as a missionary church, enough elements have been 
agreed upon to form the basis for a fruitful incarnational ministry in many 
places of the globe.
An often neglected aspect of the process of bringing the gospel into a cul­
ture is the fact that faith always needs to stand over against the culture where 
it is taking root. Most obvious examples of this are those situations where 
injustice is perpetuated and sanctioned by culture, especially against women, 
ethnic or religious minorities, or the socially weak. Here, faith must take a pro­
phetic stance, speak out against injustice, and promote peace. The same should 
be said when moral and social practices are harmful to people and society in 
light of God’s revelation (and not just from another social or cultural point of
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view). Faith, then, must assume a more autonomous role in the inculturation 
process.
Respect for culture may call for greater identification with cultural prac­
tices and beliefs in some instances and, in others, for a more autonomous cri­
tique of cultural practices, assumptions, and values. It should be understood, 
however, that no critique of culture can be effective without a prior identifica­
tion with that culture. Otherwise, the gospel voice is simply experienced as an 
alien sound, unrelated to reality as perceived by the people. Many of the past 
failures of mission stem from the inability to identify first, as in Asia. Yet, an 
identification with the culture that does not offer criticism of basic anti-biblical 
values, morals, and practices harmful to the people is an empty one.
The gospel is, after all, about m etanoia: conversion and change. Not to 
be willing to see a culture grow and change is not to care about that culture. 
Change belongs to the very essence of all cultures. The deepest commitment of 
the church in mission calls both for a profound identification, modeled on the 
Incarnation of Christ, and a transformation, modeled on His life and teachings.
Conclusion
In conclusion, the gospel is about metanoia: conversion and change. Con­
sequently, if the gospel enters a new or changing culture and nothing changes 
in people or in society, no effective inculturation has taken place. Second, a 
culture cannot homogenize the gospel; that is, the culture cannot be allowed 
to determine which parts of the gospel should be, even unwittingly, ignored. 
Cultures must deal with the whole gospel, not simply the parts with which they 
feel comfortable. This is based on the principle that the gospel transcends ev­
ery culture and cannot be domesticated by any of them, Western or otherwise. 
Third, the paradigm of inculturation contains a risk, albeit a necessary one. 
Without it, faith cannot take root; with it, new insights develop with regard to 
the gospel and its meanings for us today and in our particular situation.
This is an ongoing process. There is no theologiaperennis, no eternal theol­
ogy, for all time and all places. Only the gospel of Jesus is eternal. Theologies 
are always in the making, in the process of being inculturated into new and 
ever-changing cultural circumstances and human conditions. This insight has 
important consequences: all theologies, from the past and the present, from 
East and West, North and South, need each other. They influence, enrich, and 
correct each other. All dichotomies-past and present, historic and contempo­
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rary, original and relevant, Black and White, European and Asian-are thereby 
transcended in what may be called Interculturation.
Interculturation will prevent the process of inculturation from becoming 
locally or regionally oriented. There is, after all, a universal church and a uni­
versal message that transcends all cultures. Adventists from different times 
and different cultures will become aware of their own particular biases, but at 




THE EPISTLE TO THE HEBREWS AND 
PATRON-CLIENT RELATIONSHIPS: TOWARD A 
MISSIOLOGICAL APPROPRIATION
CH ERYL D OSS
M issionaries in cultures where patron-client relationships are com m on  can  
find their participation in such relationships difficult. R ecent New Testament 
scholarship has illuminated the patron-client relationships implicitly described  
in the epistle to the Hebrews. Utilizing this scholarship, this article explores 
the patron-client relationships illustrated in the epistle to the Hebrews seeking 
biblical principles to guide m issionary life and practice.
A missionary family has lived for a number of years among people who 
suffer much economic hardship. Frequently they are petitioned for one kind of 
assistance or another. Today the local pastors teenage son has come for a visit. 
After the usual polite preliminaries he presents the missionaries with a request. 
School will be starting in two weeks and he does not have any money for school 
this year. Would they be willing to pay his school fees?
A new missionary learns from local Christians that he is expected to visit 
the mayor of his new hometown and take a substantial gift. A gift is necessary 
to foster good relationships, he is told, and to make sure his telephone and elec­
tricity get connected promptly. The missionary is troubled. Is the gift bribery
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or friendship? When he asks his friends that question, they answer, “No, it is 
neither of those.” What other kind of relationship is there?
Such scenarios are the common stuff of life for missionaries in many plac­
es. New missionaries are often baffled and dismayed by the expectations that 
seem to precede them wherever they go. Older missionaries struggle with the 
awareness that vast need surrounds them, yet their ability or willingness to 
help is inadequate. They have collided with the dilemma of Christian wealth 
in a poor world. Unlike the early church where Paul boasts of his missionary 
weakness (1 Corinthians 2:3), in the modern missionary movement the gospel 
has often been carried by the relatively wealthy to the materially poor. Mis­
sionaries, willingly forsaking the standard of living in their home countries, are 
frequently surprised to discover they are considered wealthy by the people in 
their fields of service (Bonk 1991: xvii), placing them in unfamiliar roles.
While the amount and adequacy of missionary support varies greatly be­
tween missionaries and organizations, missionaries often earn much less than 
they would in their home countries. However meager the amount, it may still 
be ten or more times what the average church pastor is paid in his host country. 
Missionaries typically drive cars, send their children to (relatively) expensive 
schools, and live in houses with running water and other amenities unknown 
in local homes (Nthamburi 1991: xiv). Yet, while many missionaries serving in 
many places are better off materially than the people they are trying to reach, 
money is only one part of the package. Missionaries may also be blessed with 
assets that are less tangible. Often they are better educated, have more con­
nections and prospects for the future, and enjoy greater opportunities to grow 
toward and to achieve their potential than the people they serve. Thus, even 
if missionaries, through necessity or choice, could have a lifestyle almost in­
distinguishable from the local populace, the missionaries’ lack of material be­
longings would not diminish the relative wealth of their intangible or invisible 
assets (Chinchen 1995:446).
All of missionary life and service is impacted when this disparity in per­
sonal resources occurs. To pretend otherwise is to ignore the fundamental 
shaping that pervasive poverty and relative affluence place on human relation­
ships. According to Jonathon Bonk, the missionary response must be to live as 
a “righteous rich” person within the norms of the local culture (Bonk 2002). To 
discover what being a “righteous rich” person looks like requires understand­
ing the relationships involved in resource management within a given culture. 
While the specific ways cultures handle resources are as varied as the cultures
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themselves, human society does seem naturally to gravitate toward relation­
ships of reciprocity to manage resources (Weiner 1996:1060). In many cultures 
the reciprocal relationships through which resources are managed are called 
patron-client relationships (Eisenstadt and Roniger 1984:3). As a result of their 
relative affluence, in societies where patron-client relationships are common, 
missionaries will usually be expected to fill the roles of patron and broker, and 
occasionally the role of client. Understanding the reciprocal nature of patron- 
client relationships and finding biblical principles to guide those relationships 
will help missionaries in their quest to live as “righteous rich” in the cultures 
where they serve.
Patronage Today
Patron-client relationships are a type of resource management system that 
function in many cultures in the' twenty-first century much as they did in the 
first century after Christ. From the Americas to Africa to Asia, patronage re­
mains deeply embedded in many cultures and intertwined with the worldview 
of the peoples of those cultures. In parts of Europe, also, patronage remained 
alive and well into the twentieth century.
From the wholesale market in Athens to the desert of Western Cyrenaics, to the plains 
of south-eastern Portugal, men take up postures of subordination in order to gain 
access to resources-to market expertise, to water, to dried milk from welfare agencies. 
Submission to a patron is commoner and more widespread in the Mediterranean than 
bureaucracy, or fascism, or communism, or any varieties of democracy: it can exist 
without any of them, and co-exists with all of them. (Davis 1977:146)
Missionaries, confronted with a cultures patronage system, often feel un­
comfortable and may even question the ethics of such relationships (deSilva 
2000a:95). Indeed, discussion of resources and the attendant power relation­
ships frequently creates frustration with the inequity and corruption seemingly 
inherent in all human systems of resource management. Seeking to understand 
the way resources are handled in their new culture will help missionaries to be 
open to the good and wary of the pitfalls possible within the system. For many 
missionaries, understanding patronage will help them live more incarnation- 
ally and enhance their ministry (Chinchen 1995:446).
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Understanding Patronage
In the broadest sense, patronage (sometimes called clientism) refers to any 
interdependent relationship between people of unequal status (Van den Ber- 
ghe 1985:262). Patronage can be distinguished from other patriarchal forms, 
such as paternalism, patriarchalism, and patrimonialism, because patronage 
is reciprocal in nature while the others are not (Riesebrodt 1985:261). “The 
term ‘patrongae’ and ‘paternalism’ are frequently interchanged, but patronage 
implies a relationship between adults and paternalism (according to the Oxford 
English Dictionary) parental tutelage over a child” (Goodell 1985:252). Thus, 
the defining difference between the two is the stance of the giver toward the 
receiver. To patrons other people are clients, perhaps socially or materially 
inferior, but able to engage in reciprocal relationships. Paternalism, on the 
other hand, treats others as children, possibly intending to do good, but with­
out concern for their autonomy (Goodell 1985:247). Sometimes patron-cli­
ent relationships can become paternalistic, reducing reciprocity through large 
power differentials that favor a predatory elite. Thus, when Chirevo V. Kwenda 
decries the “giving without receiving” of colonialisms “patronage” (Kwenda 
1998:1), he is actually talking about an institutionalized paternalism that pre­
cludes the necessary reciprocity found in patron-client relationships.
In societies where patron-client relationships are common, such relation­
ships provide a way of gathering support and redistributing wealth. Patrons 
and clients give both tangible and intangible gifts to each other (Lingenfelter 
and Lingenfelter 2003:85). Clients provide basic labor services and other sup­
plemental services to the patron in exchange for the patron furnishing them 
with some kind of tangible goods and extending to them the protection they 
need. The client then becomes a loyal member of the patrons faction while 
the patron serves as “crisis insurance” for the client. The client gives honor to 
the patron and receives derived honor from being associated with the patron. 
While the client must work to bring new clients to the patron, the patron will 
act as a go-between and influence broker on behalf of the client. Both the 
patron and the client desire the services of the other, making the relationship 
reciprocal and beneficial to both, although in different ways and in differing 
amounts (deSilva 2000a:93).
As with all human systems, patron-client relationships may become dis­
torted and abused (Wiseman 1985:263). When missionaries see obvious dom­
ination of the poor by rich patrons, they feel antipathy toward such an unequal
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system. Missionaries themselves are frequently cast into the role of patron or 
client, causing them to feel abused or used and to offend people unwittingly 
by their unwillingness or inability to “fit into the system.” If missionaries un­
thinkingly adopt the “system,” they may also fall into the abuses that so often 
accompany patronage relationships. In missionary training the topic of re­
lationships, including patron-client relationships, needs thorough discussion 
and understanding in order for missionaries to make good relationship choices 
with the people among whom they live and witness.
Characteristics of Patronage
Patronage can show various faces in different parts of the world. However, 
the study of contemporary, as well as historical, patronage cultures around the 
world has led to general agreement on the following seven basic characteristics 
as itemized by John Chow in his book, Patronage and Power (Chow 1992:31, 
32).
The relationship o f  patron and client is based on exchange. Patrons provide 
for their clients mostly tangible goods or services they need while generally 
receiving less tangible support in return-honor, loyalty, information, publicity. 
Like other exchange relationships-friendship, for example-the giving must be 
reciprocal although not necessarily equivalent.
The relationship of patron to client is always asymmetrical in greater or 
lesser degree. Since, by definition, patron and client are not equal in power, the 
relationship is different than a friendship. The patron has access to resources 
unavailable to the client. The client is dependent upon the patron for providing 
or mediating access to the needed resources. The strength of the patron-client 
relationship is, therefore, dependent upon the patrons continued monopoly on 
the resources and the clients continued need.
The patron-client relationship is informal but necessarily particularistic. 
For the relationship to remain strong, resources and services must be given to 
individuals, not distributed generally. The solidarity between patron and client 
depends upon this particularistic quality.
The relationship between patron and client is “supra-legal.” Often the pa­
tron-client relationship is not regulated by law and may even be opposed by the 
laws of the land, making the relationship discrete and subtle.
The patron-client relationship is generally binding and long-range. There 
is strong interpersonal obligation in the relationship with punitive action by
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the patron possible for failures by the client. In turn, the client has the right to 
expect long-term support from the patron.
The relationship between patron and client is voluntary. While the rela­
tionship must be seen as voluntary by all parties, it may, in fact, be thought 
necessary by the patron or the client who sees no other recourse to acquire 
power or resources.
The patron-client relationship is a vertical relationship. Patrons and clients 
are usually bound together in exclusive relationships that prohibit horizontal 
solidarity between clients, although sometimes patrons organize groups of cli­
ents to face a crisis. Competition between patrons may allow clients to ma­
nipulate the situation somewhat for their personal benefit.
Patronage as a Social Construct 
in the New Testament World
Social-historical studies of New Testament times proliferated in the last 
century. Recent studies have uncovered patronage as an important concept 
for understanding the context of some problems in the early church (Chow 
1992:12). For example, Chow believes many of the behavioral problems at 
Corinth grew out of conflicts in the patron-client relationships within the 
church (Chow 1992:188). DeSilva calls the patron-client relationship “the ba­
sic building block of Greco-Roman society” (deSilva 2000b:766). Patronage 
tends to appear where political ties are loose and limited in their control. The 
Roman Empire with its vast size and polyglot institutions would have been ripe 
for such a system to develop-almost as a necessary component of rule. G. E. 
M. de Ste. Croix states, “Patronage, indeed, must be seen as an institution the 
Roman world simply could not do without” (de Ste. Croix 1981:364).
Patronage in the Greco-Roman World
First-century Christians lived in a world where good was seen as limit­
ed and finite (Malina 1981:75). In the peasant agricultural communities or 
pre-industrial urban centers in which they lived, the few elite controlled and 
dominated the many poor. The world in which people found themselves was 
bounded by the available natural resources, their social position, and their oc­
cupation. They had no ability to vary their position to any great degree, wheth­
er horizontally or vertically. By experience, most desirable things in life-from 
food to health, from security to prestige-were in limited supply. Land, for ex­
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ample, could only be sub-divided into smaller and smaller parcels but not in­
creased. Since good was seen as finite and could not be increased, one person 
could gain only when another lost.
An honorable person must not appear to presume on others to avoid be­
ing accused of reducing another’s good (Malina 1981:78). Thus, honor re­
quired that no favors be demanded and every gift be repaid. While hard work 
and thrift were necessary to maintain one’s status and honor, they would not 
gain one additional wealth or influence. What did the first-century person of 
honor do when an emergency struck or essential needs were not met in the 
usual ways? The informal reciprocity of the patron-client relationship gave 
the honorable person recourse to resources not otherwise available without 
encroaching on the limited good. By seeking to obligate those who could help 
them, honorable people committed themselves to reciprocate those who ac­
cepted. This reciprocity maintained the balance of society. Even the person 
who sold something bestowed a favor (giving a limited resource) and deserved 
the buyer’s loyalty. Thus, patronage relationships of various types enhanced 
the interests and security of first-century citizens at all levels of society (Malina 
1981:82).
Often the way a patron could best help clients was by giving them access 
to another patron who controlled the benefit they needed. The patron then 
became a broker or go-between or mediator for the client. Brokers incurred 
a debt on behalf of their client but also increased their honor by their client’s 
indebtedness. Brokerage was greatly valued because it gave clients connections 
they could not otherwise achieve. Many examples of brokerage can be found in 
Roman writings, such as when Pliny gained citizenship from the emperor for 
his physical therapist and Cicero brokered a positive outcome from a judge for 
one of his clients (deSilva 2000a:98).
Relationships between equals in which resources of comparable value were 
exchanged were called friendships. The underlying values of reciprocity and 
personal loyalty remained similar to patron-client relationships. Patrons often 
called clients “friends” despite their social inequality as a way of generously 
maintaining the client’s honor. Conversely, clients did not seek to hide their 
lower status, honoring their patrons by calling them “patron” rather than call­
ing them “friend” (deSilva 2000a:99).
The Epistle to the Hebrews and Patron-Client Relationships 77
Patronage in New Testament
In the New Testament world, patronage existed throughout every strata of 
society with the emperor being the most powerful patron. From the emperor, 
ever-widening layers of patronage permeated down throughout the culture. 
Since the emperor held absolute power, everyone everywhere was indebted to 
him as the ultimate giver of good things. Documents reveal that the language 
of patronage applied to the emperor included such terms as patron, benefactor, 
savior, son of a god (Chow 1992:42). Inscriptions on monuments to emperors 
extolled their gracious gifts and benefaction to all people.
Honors and gifts were bestowed purely at the whim of emperors and other 
powerful patrons. Such favors could, and were, easily recalled at the patrons 
caprice or displeasure. The fortunes of many families rose or fell depending on 
who was emperor and whether or not they were currently in favor with him 
or those close to him. Numerous feasts and celebrations were initiated to give 
praise, in song, dance, or games, to the imperial household and maintain the 
reciprocity of patronage. Loyalty to the emperor earned the client his favor 
and trust. The client gained access to the emperor and became a go-between/ 
mediator of access and favors to others (Chow 1992:52). Thus, the language of 
benefaction, brokerage, eulogy, reciprocity, resources, and power become trac­
ers to the discovery of patronage in the biblical text. The epistle to the Hebrews 
richly exemplifies the use of patronage language in the New Testament (deSilva 
1996:116).
David A. deSilva proposes that a correct view of the background of He­
brews must include an understanding of the importance that honor and shame 
played in the culture of the day (deSilva 1999:1). In studying the Mediterra­
nean worldview, anthropologists have discovered the foundational nature of 
concepts of honor and shame (deSilva 1999:2). Indeed, Malina calls honor 
and shame “pivotal values of the first-century Mediterranean world” (Malina 
1985:25). Value judgments, social interactions, motivations, and decision­
making were all undertaken in an effort to maintain honor and avoid shame. 
Integral to the acquisition of honor and avoidance of dishonor in the Mediter­
ranean culture were patron-client relationships. The epistle to the Hebrews 
makes explicit this concern with honor, using the language of patrons and cli­
ents in its emphasis on the importance of maintaining God’s honor and the im­
minent possibility that some believers may instead repay Him with dishonor.
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DeSilva asserts that the establishment of the patron-client relationship with 
God . .  unifies every section of the letter” (deSilva 1999:5).
Where do missionaries find good role models for patron-client relation­
ships? What does the Bible teach about being a good patron, a sensitive go-be­
tween, a responsible client? In the complex relationships of cross-cultural life, 
every missionary fills each of these roles at some point. When viewed through 
missiological eyes, the epistle to the Hebrews can provide missionaries with an 
illustration of patronage relationships that may be used as a teaching metaphor 
of God’s relationship with His people and as a model for missionary life.
Patronage in the Epistle to the Hebrews
Hebrews calls itself a “word of exhortation” (13:22). While the book con­
tains examples of closely reasoned theology, it is at heart a sermon (Lane 1985: 
17). The writer sees a need in the congregation and addresses it with energy 
and skill. Much of Hebrews focuses on who can adequately help humanity 
come into favor with God and maintain an on-going relationship with Him. 
The only possible answer, according to the writer of Hebrews, is Jesus. Jesus is 
shown to be the divine patron whose great gift is access to “the favor of another 
patron, in this case, God’s own self” (deSilva 2004:792).
The Patronage of God
Hebrews opens with God on center stage (“Long ago God. . . 1 : 1 ) .  God 
spoke in the past through the prophets and continues to speak today through 
His Son (1:1, 2). God is the majesty of heaven, and the Son, a reflection of His 
glory, is His chosen representative (1:3). The Son is superior to angels (i.e., all 
heavenly beings) because of His relationship with God-He shares the same 
name (1:4). In these first four verses the writer has introduced themes that will 
continue throughout the book. God is the supreme power and authority and 
God wants a relationship with His people. Not only does God have all glory 
and majesty, but He has designated His own Son as His messenger, go-between, 
mediator, to those who live in these last days (1:2). Believers, through Jesus, 
have been given, . .  among other noteworthy gifts, access to God as their per­
sonal Patron” (deSilva 2000c:50).
The writer of Hebrews continues to describe in broad strokes the power 
of God as patron and value of Jesus as patron/broker who mediates access to 
another patron. God is the Creator of all things, and if heaven and earth should
disappear God would remain (1:10-12). God’s throne is forever (1:8) and the 
angels are His servants (1:14). To the writer of Hebrews God’s existence, maj­
esty, and creative power are givens only needing to be mentioned, not proven. 
It is the Son’s status and relationship to God that the second half of chapter 
one is emphasizing. The Son stands in a different relationship to God than the 
angels (1:5). Unlike angels, the Son is to be worshiped (1:6). The Son rules as 
God rules (1:8) and He created as God created (1:10). His years will never end 
(1:12) and God will put everything under His feet (1:13).
Chapter two reiterates God’s supreme power. God is able to command 
worlds (2:5) and place whom He will in power (2:8). It is God for whom and 
in whom all things exist (2:10). Yet God is gracious and has provided a Savior, 
the same Son who rules in chapter one and is now identified as Jesus (2:9). 
God is portrayed as the all-powerful Patron who has given a magnificent gift to 
His people-His Son who is Ruler, Mediator, and Substitute. The value of that 
gift clearly places everyone in God’s debt. People have a need and He has pro­
vided for it. The believer now must fulfill every obligation to Him to maintain 
the patron-client relationship thus begun. The culture of reciprocity requires 
repayment; if that is not possible, gratitude and loyalty must not be neglected 
(deSilva 2004:793).
God not only is the all-powerful Creator but also the all-seeing Judge. 
Those who turn away from Him can no longer find rest and succor in Him 
(3:11). If people rebel against their Patron despite His work on their behalf, 
they can expect His anger (3:9, 10). The example of those who rebelled against 
God and fell in the wilderness at His command should be a warning to all 
(3:16-19). God can and will act to maintain His honor (deSilva 2000c:228). 
Unbelief, distrust, and unfaithfulness all sever the relationship and cut the cli­
ent off from the patron’s favor-from entering His rest (4:19).
Since there is no one greater than God (6:13), every promise He makes will 
come to pass, no matter how long it takes (6:15). To His promise God adds an 
oath (6:16) that no one would have excuse for doubting. His purpose for His 
people is unchangeable, giving them a sure and steadfast hope (6:19). Just as 
earthly patron-client relationships are reliant upon the personal integrity of the 
parties (deSilva 2000a:115), so the heavenly patron swears by Himself (6:13). 
His trustworthiness is based upon His unchangeable word for God cannot 
prove false like earthly patrons might (6:17,18). God takes an oath, not for the 
same reasons people do, but to aid human trust (deSilva 2000c:250). All people
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can, therefore, put full faith in His promise whose fulfillment has already begun 
in Jesus (6:20).
God’s faithfulness, power, and interactions with His clients are frequently 
referred to throughout the epistle to the Hebrews (deSilva 2000c:78). The Maj­
esty of heaven (8:1) receives worship (8:5), finds fault (8:8), leads His people 
(8:9), covenants (8:10), and shows mercy (8:12). God intervenes in peoples’ 
lives (chapter 11), acts as a loving parent (12:7), offers grace (12:14), judges 
(13:4), and deserves praise (13:15). Perhaps the most explicit description of 
the patronage contract between God and His people is found in 11:6. Believ­
ers, as good clients, must believe God exists and will reward those who are 
faithful to Him. Without this trust (faith), the heavenly patron cannot act on 
His people’s behalf. This verse embodies the discrete subtlety of the patron-cli­
ent relationship. One gift requires another. The rule of reciprocity allows the 
crediting of both tangible and intangible gifts (deSilva 2000b:768). Continued 
loyalty and deep gratitude are essential even if the tangible rewards have not 
yet materialized. It is the maintenance of the relationship that is primary. God, 
as the all-powerful Creator, the ultimate Patron, deserves every loyalty, praise, 
and service.
The Mediation of Jesus
The first-century Mediterranean world was a structured society based on a 
hierarchy of personal statuses. God, archangels or sons of God, angels, humans, 
animals, and inanimate objects formed a closed vertical system of relationship 
and causality (Malina 1981:89). Persons at each level could influence the lives 
of those below them but not the other way around. A person of lower rank 
could only effectively influence someone higher through a patron who would 
act as a go-between. Such an intermediary must be of the same or higher rank 
than the one being influenced (Malina 1981:90). Naturally the closer the rela­
tionship between the client and the mediator, and the mediator and the patron, 
the more certain would be the influence and rewards. The writer of Hebrews 
skillfully articulates the remarkable relationship between humanity and God 
brought about through the mediation of Jesus Christ.
Jesus’ position as God’s Son is reinforced in several passages. Jesus is called 
“heir of all things” (1:2), “my Son” (1:5), “the firstborn” (1:6), “the Son” (1:8), “a 
faithful Son” (3:6). God is “his Father” (1:5). Amazingly, Jesus claims all hu­
mans as brothers and sisters (2:12) and makes them God’s children (2:13). He
shares with them flesh and blood and knows their fight with the devil (2:14). 
God is the “one Father” (2:11) to all those who have become Jesus’ brothers 
and sisters. Jesus did not come to earth to help angels (2:16) but to identify 
with His people through suffering so that His mediation on their behalf would 
be effective (2:17). Even more than Moses, Jesus is worthy of glory and honor 
(3:3). The writer of Hebrews emphasizes that “the apostle and high priest of 
our confession” (3:1) is God’s Son (3:6).
Believers, as clients, have many needs. They need salvation (2:3), victory 
over death (2:15), atonement for sins (2:17), turning from sin (3:13), obedience 
(4:6), and God’s rest (4:11). God has chosen a mediator to become the go- 
between of His goodness. Just as a high priest is chosen to mediate the things 
of God, so God appointed Christ as the superior high priest who can mediate 
God’s forgiveness (5:1-10). Only through Christ can human needs be met. He 
brings salvation (5:9), becomes the source of obedience (5:9), gained victory 
over death (5:7), is the example and guide (6:20). Christ is the high priestly 
mediator/go-between “having been designated by God” (5:10).
According to Hebrews’ writer this is the “main point”-believers have a go- 
between who is related to them and also reigns with God (8:1). He is able to 
aid the believer’s approach to God since that is what He always lives for (7:25). 
His mediation is perfect, unlike that of other mediators (7:28). Furthermore, 
He brokers a relationship with the patron that is better than any that has gone 
before (8:6). It is based on better promises (8:6) and on a covenant that God 
Himself will see fulfilled (8:10). Not only is the patron able to give good gifts, 
but He provides a go-between to mediate them, and promises their continuous 
availability based on His own faithfulness (deSilva 2000c:283-284).
No wonder the writer of Hebrews unequivocally denounces those who re­
ject God’s offer (10:26-31). Those who willfully refuse to reciprocate God’s gifts 
with loyalty and faithfulness cannot expect “a sacrifice for sins” (10:26). Some 
have even spurned the patron’s offer and His chosen go-between’s mediation 
(10:29). “All the more ignoble would be the response that held Jesus, the broker 
of God’s gifts, up to public scorn” (deSilva 2000c:254). The patron has every 
right to avenge such an offense to His honor (10:30). It is “a fearful thing to fall 
into the hands of the living God” (10:31).
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The Obligations and Rewards of the Client
To maintain honor and avoid dishonor, it was essential for the honorable 
person to respond to gifts and favor from the patron with demonstrable grati­
tude (deSilva 2000a:141). The writer of Hebrews fears his audience may fail 
in their obligations (deSilva 2000c:226). They are in danger of drifting away 
from their heavenly patron (2:1) and neglecting His great gift of salvation (2:3). 
Rebellion leads to hard hearts (3:15), unbelief to loss of privileges (3:19), and 
disobedience to unrest (4:6). Clients who turn away from the patron after re­
ceiving His gifts (6:4) dishonor God and reject His Son’s sacrifice (6:6), leaving 
them worthless and justifiably accursed (6:8). Taking a favor without recip­
rocating is comparable to land that receives rain and cultivation but produces 
only thorns and thistles (6:7, 8).
The writer of Hebrews repeatedly emphasizes the excellent access believers 
have to their patron because of the mediation of Jesus Christ. As high priest 
(i.e., mediator and sin-bearer), Christ can sympathize with every need (4:15). 
He is not just a rich man who doesn’t understand what it means to be poor, or a 
divine being who doesn’t understand temptation. He has been poor, tried, and 
tempted (4:15). Because He understands, believers can boldly approach with 
their needs and be assured of help and mercy from their patron (4:16). Jesus is 
the forerunner (6:20) opening the way for all (10:20) directly to the throne of 
grace (4:16). He it is who calls Himself brother (2:11), who is like His people 
(2:17), in whom there is hope (6:19), and who is able to make intercession for 
all who approach God (7:25). Jesus esteems His followers, “judging them to 
be suitable beneficiaries and reliable clients who will not disappoint or bring 
shame upon him” (deSilva 2000c:115).
Failure to accept Jesus’ help or rejection of His mediation crucifies Him 
anew and heaps contempt upon Him (6:6). Therefore, true hearts and unwav­
ering loyalty are necessary (10:23). Encouraging each other in loving deeds 
that bring honor to God should continue as the believer comes closer to seeing 
Him (10:24, 25). The reward for endurance is sure (10:35, 36). Many others 
before maintained faith in God (11:4-38), and while they did not receive the 
promised reward in this life, God the heavenly patron has prepared something 
far better for them (11:38, 39). Jesus, the example, endured even the cross and 
now sits at God’s right hand (12:2). Therefore, believers must not grow weary 
or lose heart (12:3). Their trials are merely the discipline of the heavenly patron 
who is treating them as more than clients-treating them as His children (12:7).
Just as Jesus suffered they must be willing to suffer (13:12, 13) for they, too, are 
looking for a city that is to come (13:14). Indeed, their heavenly patron is trust­
worthy (6:18), their mediator perfect (2:10), their reward certain (10:35-37).
Patronage and the Message of Hebrews Today
Western sensibilities may find aspects of patronage offensive. Its hier­
archical nature, obligatory reciprocity, and nebulous parameters affront the 
worldview of an egalitarian, individualistic society. Yet, in much of the rest 
of the world, patronage is still a necessary, integral part of the culture. Even 
for Western Christians, relationships of reciprocity are common. Friendships, 
work relationships, and relationships with authorities of various sorts all have 
similarities to patronage relationships-they fill needs, they require loyalty, they 
are often inherently unbalanced and based on implicit contracts. Thus, for 
people everywhere a missiological reading of Hebrews offers a very contempo­
rary message.
Just as any human institution is but a poor reflection of heavenly reali­
ties, so the practice of patron-client relationships carries negative baggage. The 
self-interest and potential for exploitation that is so often a part of human pa­
tronage systems (Greenfield 1972: 71) cannot be attributed to the relationship 
with God that the writer of Hebrews is promoting. Rather, using a relationship 
familiar to its readers, Hebrews aims to motivate Christians to uphold their end 
of a reciprocal relationship with God and offers three reasons that still resonate 
today.
People have needs that only God, the ultimate Patron, can meet. He alone 
can bestow salvation, forgiveness, peace. He has offered these gifts in return 
for faith in His ability to deliver them and loyalty to His purposes. The “. . . 
universal sense of defilement. . (Johnsson 1994:167) with which all human­
ity struggles can only be eradicated by His power. Solely by maintaining a 
relationship with Him do believers have any chance of receiving what they so 
desperately need. Hebrews offers the good news that God is able and willing 
to enter a saving relationship with His people. They need only respond with 
enduring faith.
Access to the patron is available and certain. Hebrews single-mindedly 
focuses upon the work and ministry of Christ (Bruce 1973: hi). Jesus is the 
center of the gospel, the center of Hebrews, and the center of a relationship 
with God. He provides open, ongoing, effective access to God’s patronage and
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gifts (deSilva 2000c:62). Lane concisely summarizes the message of Hebrews 
as, “We are not alone” (Lane 1985:55). The believers relative and God’s, Jesus 
Christ, is not only uniquely capable of being a conduit of the patrons gifts, but 
His elevation to God’s right hand also gives assurance that the rewards God has 
promised are certain.
Believers are more than clients; they have become members o f  God’s house­
hold. Sometimes patron-client relationships could become so intimate that the 
client was adopted into the patron’s family (deSilva 2004:135). Hebrews sug­
gests such has happened to believers (3:6). The believer has moved beyond the 
patron-client relationship into the family relationship where God is Father and 
Jesus is Brother. To turn one’s back on family relationships, to sever fellowship 
with members of one’s own household, is to lose something so precious it may 
never be restored. No wonder the writer of Hebrews employs strong language 
when speaking of such rejection. God has invested so much in His people 
and they owe so much to Him that only unswerving faith and loyalty can be 
expected. God’s honor and theirs’ is at stake. Their faithfulness is the only pos­
sible response to His overwhelming faithfulness (Lane 1985:56).
The Message of Hebrews and the Missionary Task
A missiological reading of Hebrews provides guidance for missionary life 
and method. Understanding the underlying concepts of patronage in the book 
helps missionaries apply its message to people who are themselves part of pa­
tronage cultures. The godly relationships displayed in Hebrews offer a model 
for missionaries, cast into patronage roles, endeavoring to be righteous patrons, 
go-betweens, and clients.
Flawed Structures Teach Flawless Truth
The writer of Hebrews illustrates the use of contextualized forms to express 
divine truth. Despite the inequalities and inherent possibilities for abuse that all 
hearers would have encountered in patron-client relationships, Hebrews’ writer 
utilizes a flawed human system to explain core concepts of salvation. In fact, 
the language of patronage brings new meaning to the concept of grace (Malina 
and Rohrbaugh 1992: 75). While the old covenant left people distanced from 
God, the new covenant mediated by Jesus brings believers boldly to the throne 
of grace. The word used for grace in the social setting of that time denotes 
both the free gift of the patron and the proper gratitude of the client (deSilva
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1996:100). Using the obligations of the patron-client relationship reinforces 
the dangers of ingratitude for Gods gifts. Apostasy insults God. Turning ones 
back on such a privileged, intimate relationship will obviously cause irreparable 
damage to that relationship. Missionaries today can take comfort and courage 
in their contextualizing efforts from the boldness of Hebrews’ writer and the 
powerful truth still emanating from the human metaphors in the text.
The message of Hebrews speaks to missionary obligations as well. Mission­
aries are clients under God’s patronage (deSilva 2000b:769). Their loyalty and 
faith in Him cements their relationship. As good clients they have a respon­
sibility to bring other potential clients to the heavenly Patron. Their ability to 
do so draws upon the strength of their own relationship with their Patron. The 
writer of Hebrews warns, “See to it that no one misses the grace of God and 
that no bitter root grows up to cause trouble and defile many” (Hebrews 12:15). 
Missionaries must remember that Jesus, alone, is the mediator of God’s favor, 
and they too are in need of His mediation on their behalf. God’s grace and 
salvation come to each client, each hearer of the gospel, individually, and every 
client’s concern and joy is the patron’s honor. Such a focus may help missionar­
ies who are placed in the patron role to withstand the inevitable temptations of 
such a position. Manipulation of people and processes for personal goals, giv­
ing little while expecting much in return, enforcing hierarchical distinctions, 
and assuming one’s own superiority and power are rightful and good-all are 
pitfalls for unwary missionaries who forget that they too are clients answerable 
to the heavenly Patron.
The Righteous Patron
A missiological reading of Hebrews suggests it is possible to be a righteous 
patron, an honest go-between, and a loyal client. Westerners, especially, have a 
great fear and expectation that mixing money transactions (or other exchange 
of valuables) with personal relationships will inevitably lead to corruption 
and diminished fellowship. In the individualistic West, material resources are 
handled by contracts, explicitly detailed in legal documents and rigorously re­
moved from friendship or family relationships. Missionaries, encountering pa­
tron-client relationships, will need an open mind to understand their subtleties 
and wisdom to withstand the temptations inherent in them. Only a firm com­
mitment to the pursuit of righteousness in such relationships will enable mis­
sionaries to overcome their own presuppositions and act as good clients of God,
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sharing His blessings with others as good patrons/brokers. Just as Hebrews 
makes clear that all are clients in need of Jesus’ mediation and Gods patronage, 
so too the message of Hebrews is that all the good ever done comes by faith in 
God. When missionaries sacrifice like Abel (11:4), build like Noah (11:7), or 
serve like Abraham (11:9), they are only sharing what God has given them.
A righteous patron has no need for tactics of power manipulation. The 
heavenly patron of Hebrews is just (6:10), loving (12:6), and sympathetic 
(4:15). A righteous patron always gives from within a relationship. The heav­
enly patron of Hebrews speaks with His clients (1:1, 2), forgives and restores 
them (8:9, 10), and treats them as family (12:7). A righteous patron receives 
as well as gives. The heavenly patron of Hebrews gives salvation (2:3), Sabbath 
rest (4:9), hope (6:19), mercy and grace (4:16), but only when receiving be­
lief (3:12), faith and patience (6:12), trust (10:35), and persistent loyalty (12:3). 
These gifts cannot earn the favors received; rather, they are a natural outgrowth 
of the relationship. Thus, a righteous patron is one who uses power unselfishly, 
receiving as well as giving, within the context of relationship.
Missionaries must give and receive as God gives and receives. Because of 
the Western mindset of “altruistic giving,” missionaries have frequently failed 
to recognize what they need to receive from those they are helping and what 
they actually do receive (Kwenda 2001:4). Missionaries have often received 
welcome and honor, acceptance of their message and methods, friendship, and 
many other expressions of loyalty without recognizing the worth of such gifts. 
When giving is divorced from receiving, it becomes paternalistic and demean­
ing to the receiver and devalues the relationship in the mind of the giver.
The righteous patron as pictured in Hebrews is not forced into giving 
but chooses to build a relationship of trust within which God’s gifts and the 
clients’ gratitude naturally flow (2:11). Missionaries, likewise, can only give 
and receive from within a relationship. Within a relationship, giving can be 
empathetic, based upon the client’s real needs, rather than sympathetic, based 
upon the patron’s perception of the needs. Empathetic giving opens the door 
for patrons to recognize and receive gifts from their clients. Ultimately, when 
missionaries choose to give, they are also choosing to be in relationship (Blue- 
hberger 2001:16).
The righteous patron of Hebrews gives and receives from individuals, not 
groups (6:10). Real relationships are between individuals. The quality rather 
than the quantity of relationships should be the concern, freeing missionar­
ies from the guilt and oppression of too many requests (Chinchen 1995:448).
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Careful observation and study can help missionaries discover and implement 
cultural norms of relationship building. Building individual relationships also 
helps to diminish the temptation to call unfairly upon clients’ gratitude and 
loyalty to further the patrons personal agenda.
The righteous patron of Hebrews gives through a mediator (4:14-16). The 
mediator is not a way of distancing the patron from the client but rather assists 
in bringing the patron closer to the client. The mediator must be one who is 
close to the patron (1:5) and also close to the client (2:18). Missionaries will 
often need the advice and help of a national mentor to guide them in the estab­
lishment of healthy relationships.
The epistle to the Hebrews does not portray a righteous patron as an aloof 
dispenser of disconnected favors. Rather, to be a righteous patron is to be 
deeply involved in clients’ lives, to enjoy a two-way relationship that can be 
damaged by distrust or disinterest, and to maintain personal integrity reflected 
in relational responsibility. Perhaps such high goals are one reason the writer 
of Hebrews concludes with exhortations to right relationships and a prayer for 
the necessary equipping (13:27).
Conclusion
Missionaries are frequently faced by expectations of financial and other 
support from the people they encounter in their area of service. Especially is 
this true when, because of their tangible and intangible assets, they are consid­
ered relatively wealthy. The assumption that missionaries are potential patrons 
is usually automatic where people use some form of patron-client relationships 
in the handling of resources. As missionaries become a part of such systems, 
they will also at times be expected to play the role of go-between or of client.
Patronage of various types has a long and well-documented history in 
virtually every society on earth. Though sometimes abused for the benefit of 
the patron, it has endured in many cultures as a reciprocal and personal rela­
tionship for gaining status and accessing needed resources. A social-histori­
cal study reveals that the concepts and context of patronage underlie much of 
New Testament language and thought. The epistle to the Hebrews provides an 
example of the way a first-century writer contextualized the message of salva­
tion utilizing concepts common to patron-client relationship. Missionaries can 
take courage from the fact that appropriate contextualization may occur using
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even flawed human metaphors. Hebrews also provides a snapshot of a “righ­
teous patron” for missionaries to emulate.
Through the language of patron-client relationships the message of He­
brews speaks powerfully to every Christian today. God, the heavenly Patron, 
seeks a relationship with His clients. Jesus Christ is the powerful patron/me- 
diator of His favor. As God’s clients, believers must reciprocate with love, trust, 
and loyalty, sharing God’s gifts with others. Anything less spurns the heavenly 
patron’s favor and damages the relationship. The believer’s life and God’s honor 
is at stake. As missionaries seek to enter into godly patron-client relationships, 
they may find reassurance and direction in the spiritual patron-client relation­
ships illustrated in the epistle to the Hebrews.
Chapter 7
x x x
EVANGELICALS AND THE DISTANT GOD: 
PROCLAIMING BAD NEWS TO AMERICA?
PAUL DYBDAHL
Evangelicals have aggressively attempted to reach all A m ericans with the  
gospel, but have m et with m ixed results. This article suggests that one of the 
reasons for this is that evangelicals have m isunderstood the needs and questions 
o f their A m erican audience. This is illustrated by a review o f the com m on  
Evangelical presentation of God as a Holy Being, repulsed by sin and therefore 
distant from  humanity. M ost A m ericans, however, sense a connection  with 
the divine and find com fort in evidences of G od’s love and care. To be told 
otherw ise directly contradicts their experience and leads A m ericans to view  
evangelicals as irrelevant and pessimistic bearers o f bad news.
In daily life, humans continually adjust the style and content of their com­
munication depending on their intended audience. The importance of this 
approach is supported by communication theory, which suggests that a com­
municator who wishes to be effective must be receptor-oriented (Hughes 
1998:281). In other words, communicators must be explicitly aware that if 
communication is to have any impact on a receptor, it must employ terms and 
concepts that the receptor can understand.1 A narrow focus on “the message” 
and “delivery systems” should be replaced with an emphasis on how receptors
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may interpret the message (Hesselgrave and Rommen 1989:192). Receptor 
orientation is, according to Viggo Sogaard, “one of the demands of an accept­
able Christian communication theory” (Sogaard 1993:79).
Christian anthropologist Charles Kraft summarizes nicely: “Those who 
deal with communication from a Christian point of view, tend to focus much 
more strongly on either the source of the message or the message itself than 
they do on the receptors. It is my contention, however, that not only does con­
temporary communication theory indicate a change is necessary but the very 
example of Jesus demands that we be receptor-oriented” (Kraft 1983:92).
Most evangelicals in North America would likely agree that the gospel 
message presented in the United States should be receptor-oriented. Unfortu­
nately, many evangelicals who affirm this principle fail to apply it in practice. If 
evangelicals truly listened to the American audience,2 they would quickly real­
ize that the gospel message they typically proclaim fails to communicate with 
maximum effectiveness. This becomes painfully evident when one reviews the 
typical evangelical gospel presentation in light of the American audience. It is 
to this task that I now turn.
The Evangelical Gospel
In the only study of its type, Christianity Today conducted a survey of 1,500 
readers in an attempt to understand evangelistic attitudes and practice better at 
the grassroots level in the United States. This research revealed that the three 
most popular training programs for personal evangelism were produced by D. 
James Kennedy of Evangelism Explosion (EE), Bill Bright of Campus Crusade 
for Christ International (CCCI), and Billy Graham, founder of the Billy Gra­
ham Evangelistic Association (BGEA; Engel 1991:36).3
Each of these organizations has a succinct (and very similar) gospel pre­
sentation designed to be used in personal witnessing. It is difficult to overesti­
mate the influence that the dominant gospel presentation has had on the popu­
lar understanding of salvation in North America. Even if the presentations by 
Kennedy, Bright, or Graham are not overtly used, they provide the framework, 
the concepts, and the terminology that evangelical Americans tend to employ 
most often when responding to a seeker who wants to know the gospel and 
what they must do to be saved. This can be demonstrated by even a cursory 
look at contemporary evangelism tracts and witnessing training materials from
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other prominent organizations and authors.4 In the minds of many American 
Christians, the essence of the gospel is best defined by these presentations.
Perhaps the best known is “The Four Spiritual Laws,” written by Bill Bright, 
founder of Campus Crusade for Christ, in the 1960s. At the time of Bright’s 
death in 2003, “The Four Spiritual Laws” had been printed and distributed in 
over 200 different languages, read by approximately 2.5 billion people, and 
ranked as “the most widely distributed religious pamphlet in history” (Warren 
2003: 53).
Brights first law proclaims God’s love and wonderful plan for life. The 
next law, however, contains bad news: “Man is SINFUL and SEPARATED from 
God. Therefore, he cannot know and experience God’s love and plan for his 
life” (Bright 2003). Often, in printed materials (and on CCCI’s Web site),5 this 
second law is illustrated as humanity, separated from God by an impassable 
chasm. Kennedy and Graham also emphasize the gulf between God and sinful 
humanity. Like Bright, Graham uses a graphic which depicts humanity stand­
ing at the edge of a broad, uncrossable chasm, looking across to the other side, 
where God presumably dwells. As Graham emphasizes God’s distance from 
humanity, he quotes from Isaiah 59:2: “But your iniquities have separated you 
from your God; your sins have hidden his face from you, so that he will not 
hear” (Graham 2004).
Based upon the popularity of the gospel promulgated by EE, CCCI, and 
BGEA, most evangelicals are apparently comfortable presenting the gospel 
to Americans by emphasizing God’s distance-a distance so great, in fact, that 
one cannot even “know or experience God’s love” unless one has explicitly ac­
cepted Jesus. One must also acknowledge that since these presentations were 
first popularized in the 1960s, many Americans have come to a saving faith in 
Christ through this message.
Nevertheless, the question that must be asked is this: How does the Ameri­
can audience today relate to this message? Is the message of human sin and 
God’s distance sensitive to its intended audience? Is it the best place for evan­
gelicals to begin? How might this news of a far-off God sound to most Ameri­
cans? Clearly, a look at the contemporary American audience is needed.
The Misunderstood American Audience
A widely held view among social scientists and philosophers is that North 
America, along with the rest of Western society, is in the midst of a traumatic
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and fundamental change.6 Diogenes Allen, Professor of Philosophy at Princ­
eton Theological Seminary, describes this as “a massive intellectual revolution 
. . . that is perhaps as great as that which marked off the modern world from 
the middle ages” (Allen 1989: 2). According to Steven Best and Douglas Kell­
ner, “We are currently undergoing a major paradigm shift within the culture 
at large, parallel to the shift from premodern to modern societies and from 
medieval to modern theory” (Best and Kellner 1997:253). In most cases, this 
period of transition is referred to as a change from a modern to a postmodern 
worldview.7
Evangelicals have largely accepted this analysis of American culture and 
have suggested a number of strategies to reach the allegedly “postmodern 
American” with the gospel.8 While I applaud this effort to understand the 
American audience better, a word of caution is needed. Before assuming that 
the average American9 is indeed postmodern, thoughtful Christian communi­
cators must ask if the experts are correct.
Ronald Potter speaks to this issue when he warns evangelicals to be mind­
ful of the three publics to which they speak: “the public of the church, the pub­
lic of the marketplace, and the public of the academy” (Potter 1995: 178).10 
Christian thinkers, Potter argues, tend to focus on a single public, the public of 
the academy, which would include what he calls “the modern and postmodern 
cultured despisers of the faith” (Potter 1981:179). If Christians paid closer at­
tention to Americans themselves, Potter believes they would find that “most 
Americans still basically affirm a traditional theism” (ibid., 180).
Rupert Wilkinson, who is himself a noted social commentator,11 notes a 
number of problems which surface in the literature which attempts to describe 
the basic mindset of contemporary Americans. In American Social Character: 
Modern Interpretations from  the ’40s to the Present, an anthology with contribu­
tions from “seventeen important analysts of American (United States) charac­
ter and culture,” Wilkinson delineates a number of these problems (Wilkinson 
1992:vii). Two are especially worth noting. First, there is a tendency to “over­
generalize from middle-class groups, especially from the young and trendy” 
(ibid., 13). Second, Wilkinson notes what may be the biggest mistake made by 
many authors and so-called “experts” on American culture: They seldom rely 
upon actual survey data of the American people. It is not surprising, then, that 
“exaggerations can easily occur in literature that by and large does not rely on 
survey data, either from interviews or from questionnaires” (ibid.).
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Wilkinson concludes: “These defects do not invalidate the literature on 
American character; they merely tell us how to view the literature, as a source 
of ideas and hypotheses rather than hard fact. . . . Taken as a whole, modern 
writing on American character should be regarded as something between so­
cial science and social fiction. It proves nothing conclusively; it illuminates 
much (ibid., 14).
An attempt to understand the North American audience for the gospel 
presentation should not take “the experts” for granted then. Such experts may 
be illuminating, but their descriptions of the culture of North America should 
be recognized for what Wilkinson says it is: “something between social science 
and social fiction.”
Americans and God
For the most accurate information on American views, I would argue that 
one should not listen first to the “three major postmodern gurus’-Richard 
Rorty, Jacques Derrida, and Michel Foucault (Grenz 1996:xi)-but rather to 
Americans themselves as they speak through survey data. It is from this ne­
glected source that the best picture of the North American audience emerges.
Such research conclusively demonstrates that America views itself as a 
Christian nation. Of the general population, 85 percent identify themselves 
as Christians and a mere 8 percent as agnostic/atheist (Barna Research Group 
2001b).
Since this is the case, it would seem that the audience for the gospel pre­
sentation is quite small-a mere 15 percent of Americans do not consider them­
selves Christians. Pollster George Barna, however, has demonstrated that many 
Americans who describe themselves as Christians have not been “born again.” 
Although the term “born again” is religious jargon probably not understood by 
most Americans, Barna uses the term to describe a specific group of Ameri­
cans, namely: “[Pjeople who said they have made a personal commitment to 
Jesus Christ that is still important in their life today and who also indicated they 
believe that when they die they will go to Heaven because they had confessed 
their sins and had accepted Jesus Christ as their savior. Respondents were not 
asked to describe themselves as ‘born again or if they considered themselves to 
be ‘born again” (Barna Research Group 2001f).
In 1991,35 percent of Americans matched this definition and thus, accord­
ing to Barna, were born again. By 2001, this percentage had climbed to 41 per­
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cent (Barna Research Group 2001a).12 This means, of course, that although 85 
percent of the population consider themselves Christian, fewer than half have 
made a personal commitment to Jesus Christ and trust Him as their Savior. In 
a sense, then, the United States is not a Christian nation, but a country in which 
nearly 60 percent of the population have not committed themselves to Christ 
and do not trust in Him for their salvation. This does not mean, however, that 
60 percent of Americans are secular and uninterested in religion. Quite the 
opposite is the case.
According to the World Values Survey, 96 percent of Americans believe 
in God (Inglehart, Basanez, and Moreno 1998:166). Barna’s research suggests 
a similar percentage (95 percent; Barna Research Group 2001), as do George 
Gallup and Michael Lindsay (95 percent; Gallup and Lindsay 1999:23)13 and 
James Patterson and Peter Kim (90 percent; Patterson and Kim 1991:199). This 
high degree of belief in God has been remarkably consistent since the 1950s 
(Gallup and Lindsay 1999:23).
Evangelicals would be comforted to know that 68 percent of Americans 
agree that God is “the all-powerful, all-knowing, and perfect creator of the uni­
verse who still rules the world today” (Barna Research Group 2001c). Even 
among non-Christian Americans, a majority respond affirmatively to this rath­
er traditional description of God (ibid., 2001e).
The American esteem for belief in God is vividly illustrated in a 1999 Gal­
lup Poll conducted before the 2000 United States presidential election. Pro­
spective voters were asked, “If your party nominated a generally well-qualified 
person for president who happened to be one of the following, would you vote 
for that person?” The traits listed included “Jewish,” “Black,” “Homosexual,” 
“Woman,” “Mormon,” and “Atheist.” With the exception of one trait, a majority 
responded that they would still vote for that person. The only trait which would 
not be accepted by a majority of Americans was “atheist.” In other words, an 
individual could be a Jew, Black, homosexual, female, or Mormon, and most 
people in their political party would still vote for them. But if the candidate 
did not believe in God, fewer than half within their own political party would 
support them (The Gallup Poll 1999:53).14 Clearly, belief in God is not only 
common, but it is desired and expected. Failure to believe in God invites more 
prejudice than ones race, gender, or sexual orientation.
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Americans and a Connection with the Divine
Americans have long been viewed by others as an optimistic people. They 
believe that people in general (and especially they themselves) are basically 
good (Wolfe 1998:85). Barna’s research verifies this American optimism re­
garding human nature. More than four in five (83 percent) of all adults agree 
with the statement, “People are basically good.” Among non-Christians, the 
figure jumps to 87 percent (Barna 1991:89).
Not surprisingly, people who believe in God and see themselves as good 
do not have a great sense of distance from God. This can be demonstrated by a 
review of American beliefs about personal interaction with the divine through 
prayer, the experience of miracles, and divine guidance and comfort.
According to the “World Values Survey,” the United States is a praying na­
tion. When respondents were asked how often they “pray to God outside of 
religious services,” 78 percent of Americans said they did so “often” or “some­
times,” compared with the global average of 49 percent (Inglehart, Basanez, 
and Moreno 1998:179).15 In another survey, taken at about this same time, a 
majority of Americans (55 percent) said prayer had become more important 
to them over the past five years. Only 1 percent said prayer had become less 
important in their lives (Gallup and Lindsay 1999:48).
Gallup’s research verifies this view of Americans as a people who pray. In 
fact, 95 percent of American adults say they pray to a supreme being (Barna 
Research Group 2001d).16 More than four out of five Americans pray at some 
time during a typical week (Barna Research Group 200Id), and the most com­
mon themes involve requests for their family’s well-being (98 percent; Gallup 
and Lindsay 2001d:47)17 and giving thanks to God “for what he has done in 
their lives” (95 percent of those who pray mention this; Barna Research Group 
2001d).
Not only do they pray, but Americans overwhelmingly believe their prayers 
make a difference. Of the 95 percent who pray, 97 percent say their prayers 
are heard (Gallup and Lindsay 1999: 45) and 95 percent say their requests are 
answered (ibid., 47). Among all American adults, 89 percent agree to the state­
ment, “There is a God who watches over you and answers your prayers” (Barna 
Research Group 2001d). This data on the popularity of prayer in America sug­
gests that in spite of their varied belief (or lack of belief) in traditional Christian 
doctrine, Americans still desire and sense a connection with the divine. In 
fact, in response to their prayers, more than six out of ten Americans (62 per­
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cent) say they have felt “divinely inspired” or “led by God” (Gallup and Lindsay 
1999:48).18
This experience of interaction with the divine is further illustrated by 
Americans’ confidence in miracles. Nationally, 79 percent say they believe 
in miracles, with an additional 9 percent unsure whether they believe or not. 
Even among those who say they seldom or never attend church, a strong ma­
jority (70 percent) believe in miracles (ibid. 1999:26).19
This high level of belief in supernatural activity continues when non- 
Christians are questioned about angels. Over seven in ten (71 percent) believe 
“angels exist and influence peoples lives.”
In summary, then, Americans as a whole do not seem to feel that God is 
inaccessible or impossibly distant. In fact, 82 percent of all Americans agreed 
with the statement, “I am sometimes very conscious of the presence of God” 
(Gallup and Lindsay 1999:72). So, although most do not attend church each 
week, and most are not born again, most Americans do feel that God is near.
The Problem
The tension between American views of God and the approach of evangeli­
cals is readily apparent. Americans believe they are good people. They believe 
in God, pray to God, believe God intervenes on their behalf, and are conscious 
of God’s presence.
To this American audience comes the proclamation by evangelicals that 
humans are evil and those who have not accepted Jesus are hopelessly sepa­
rated from God-so separated that one “cannot know or experience God’s love” 
because of this great distance.20
The point here is not who is correct-Evangelicals or Americans in general. 
One could establish from Scripture and direct observation that Americans are 
not as “good” as they assume. All have sinned and are separated from God. One 
could also establish from Scripture that even a sinner may experience God’s 
love, contrary to what is decreed by the Four Spiritual Laws. The point is simply 
this: Evangelicals must realize that Americans in general do not sense their sepa­
ration from God, but rather, find comfort in evidences of God’s presence.
Clearly, then, the evangelical assertion of God’s great distance as an intro­
ductory fact in the gospel presentation directly contradicts the personal ex­
perience of most Americans. Thus, the evangelical gospel presentation seems 
unattractive and irrelevant, because the “problem” of separation from God is
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not perceived as a problem at all. With this in mind, it is not surprising that the 
“good news” is not received as such. It is as if evangelicals have offered a cure 
for a disease Americans do not believe they have.
A Better Way?
Based upon a better understanding of the American audience, Christian 
communicators should perhaps approach Americans with a different assump­
tion. Rather than assuming that Americans see God as distant and inaccessible, 
and rather than presenting a series of sequential steps or spiritual laws that the 
seeker must acknowledge in order to lessen that separation, the Christian com­
municator in America should begin with the basic (and biblical) assumption that 
God is very near and already active in the seekers life. America is indeed a vast 
mission field, but it is a field where God is already at work. Americans clearly 
sense this, and evangelicals must acknowledge it in their evangelism as well.
This approach is obviously not new or unique. Readers of the New Testa­
ment will notice that it is employed frequently. Jesus, God incarnate, drew 
near to sinners. When faced with a pagan crowd and a priest of Zeus in Lystra, 
Paul and Barnabas did not begin by proclaiming Gods distance. Instead, Paul 
informed the raucous crowd that God “has shown kindness by giving you rain 
from heaven and crops in their seasons; he provides you with plenty of food 
and fills your hearts with joy” (Acts 14:17, NIV).
Perhaps the best-known incident involves Paul in Athens. There, Paul 
tells the Stoic and Epicurean philosophers that God provides “all men life and 
breath and everything else. From one man he made every nation of men, that 
they should inhabit the whole earth; and he determined the times set for them 
and the exact places where they should live. God did this so that men would 
seek Him and perhaps find Him, though He is not far from each one of us. ‘For 
in him we live and move and have our being.’ As some of your own poets have 
said, ‘We are his offspring’” (Acts 17:25-28, NIV).
Paul’s message was clear: God cares. God is near. If Christian communica­
tors in North America listen to their audience and to God, they will confidently 
echo Paul’s proclamation to a receptive people. It is, after all, the truth. It is 
also good news.
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Notes
1 It is an oversimplification to think o f a c o m m u n ica to r  and re cep to r  as two static 
entities. C om m unication is a process which involves constant interaction between  
sender and receiver. They are both sending and receiving messages (verbal or 
otherw ise) and are together “participants in the com m unication process” (Rogers and 
Steinfatt 1999 :116).
2 The term s “A m erica” and “A m erican” have com e to refer to the United States 
of A m erica and the citizens of that nation. I recognize the ethnocentricity of such  
designations, but em ploy them  in harm ony with popular usage.
3 The survey brought one of the highest survey response rates ever (“Evangelism  
in the 9 0 ’s,” C h ristian ity  Today, 16 D ecem ber 1991, 34). W hile som e tim e has elapsed 
since this survey was taken, m ore current literature reveals the continued influence of 
these dom inant presentations.
4 The influence of these presentations is evident in published m aterials from  the 
A m erican T ract Society, W illow Creek C om m unity Church, Rebecca M anley Pippert, 
and others. For m ore inform ation, see Dybdahl (2 0 0 4 :2 9 -3 6 ).
5 The hom epage for Cam pus Crusade for Christ International is located at h ttp :// 
w w w .ccci.org.
6 A sampling o f others who see this as a tim e of cultural transition in N orth  
A m erica includes Gibbs (2 0 0 0 :2 7 ); Veith (1994 :x i); Long (1 9 9 7 :6 8 ); Oden (1 992 :33 , 
40 , 41 ); M iddleton and W alsh (1 9 9 5 :1 0 -1 1 ); Richardson (2 0 0 0 :1 6 8 ); Wallis (1 9 9 4 :5 ); 
Sire (1 9 9 7 :1 7 4 ); and Zustiack (1 9 9 9 :1 3 2 ).
' 7 W orldv iew  is used here, not as it would be strictly defined by anthropologists,
but to suggest the basic m indset of people within a culture. This would include their 
foundational structure of thought and views o f reality as well as beliefs, values, fears, 
aspirations, and perceived needs.
8 See Allen (1 9 8 9 ) for a sampling o f such attempts.
9 W hile useful (and necessary) in this context, the term  “average A m erican” 
is unfortunate in that it glosses over very real regional, social, ethnic, and gender 
differences which exist. If one were to take “average” literally, B arry  Tarshis notes 
that, “Strictly speaking, the ‘average A m erican’ is a 29-year-old  herm aphrodite  
(slightly m ore female than m ale)” (1 9 7 9 ), quoted by Weiss (1 9 8 8 :6 6 ). Weiss does not 
supply full bibliographic inform ation.
10 Potter acknowledges that the “three publics” m otif com es from  Tracy (1981).
11 O ther works include W ilkinson (1972 , 1984, 1988).
12 This figure, seldom quoted or noted, is probably the best m easure of the 
num ber of Christians in the United States. In this study, the term s “Christian” and 
“born again” are used synonymously. Conversely, “non-Christian” is som etim es used 
to describe those w ho are not born again, even if they would define themselves as 
“Christian.”
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13 Gallup’s figure o f 95 percent includes those w ho believe in G od or a “H igher 
Power.”
14 This would suggest that while there is certainly prejudice based on race, gender, 
and sexual orientation, A m ericans’ strongest bias is directed against those w ho do not 
believe in God; i.e., it is a religious prejudice.
15 Only three o f the 43  non-A m erican  societies surveyed said they prayed m ore 
often. A similar question, “D o you take som e m om ents o f prayer, m editation, or 
contem plation or som ething like that?” was answered in the affirmative by 84  percent 
o f A m ericans, higher than the global average o f 63 percent.
16 A ccording to Gallup, 36  percent claim to pray once daily, another 36 percent 
pray tw o or m ore tim es per day, and 3 percent say they pray “constantly” (Gallup and 
Lindsay 1999:46).
17 N ot all pray for the well-being o f others, however. I m entioned A m erican  
prayer habits to a nurse at Lakeland Hospital, St. Joseph, M I (D ec. 1 7 ,2 0 0 0 ) , and she 
shared how she had repeatedly asked G od to “make som ething bad” happen to her 
ex-husband while he was in bed with his new lover. She was a devout Catholic, she 
said, but seemed to feel that such a prayer was perfectly appropriate.
18 Exactly the same percentage (62  percent) say their prayers have been answered 
by getting what they requested. The m ost frequent answers to prayer, however, are a 
sense of peace (96  percent report experiencing this) and a sense of hope (reported by 
94 percent).
19 People not only believe that m iracles happen today, but a m ajority o f non- 
Christians (58  percent) say they believe that “all the miracles described in the Bible 
actually took place” (B arna and Hatch 2 0 0 1 :1 9 1 ).
20 This is the second o f Bright’s Four Spiritual Laws. Emphasis supplied.
Chapter 8
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THE NEED FOR A BIBLICAL THEOLOGY 
OF HOLISTIC MISSION1
WAGNER KUHN
This author discusses the im portance and the need for a solid biblical theology  
of mission for holistic ministries. This is a task needed for the Christian church  
in general, but it is o f special necessity for the Adventist Church and its relief 
and developm ent agency (A D R A ) in particular. A well-defined theology of 
holistic ministries is significant in view of the fact that both individual church  
m em bers as well as church institutions are socially responsible toward their 
neighbors.
In December 2001, representatives of both ADRA and the Seventh-day 
Adventist Church in one of the Central Asian countries met with the chair­
man of the State Committee of Religious Affairs to provide him with an over­
view of the work and activities of the church and ADRA in that country. The 
government representative was very pleased to know that ADRA was heavily 
involved with development programs that helped hundreds of thousands of 
refugees, Internally Displaced People (IDPs), and other vulnerable citizens. To 
our surprise, he questioned what the local Adventist Church and its members 
were doing on behalf of the social problems of their communities. He wanted
to know how the local Adventist Church and its members understand and put 
into practice their social responsibility as Christians.
The government official understood that development is not only a task 
that needed to be undertaken by ADRA, but that it is a task that also needs to 
be carried out by the local Adventist Church and its members.
Christian holistic2 and transformational development3 is first and foremost 
an individual responsibility, but of equal proportion it is also a responsibility of 
the Christian Church as a whole.
It is of great importance for Adventist church members in particular 
and the church in general to understand the issues related to holistic devel­
opment4 in the context of Christian mission5 and ministry. Theological and 
biblical principles set forth in the Scriptures must be rightly understood and 
effectively put into practice.
The need for theologians, missiologists, and Christian development profes­
sionals is to establish a biblical foundation of holistic mission.6 Certainly it is a 
difficult task, but nevertheless it must be pursued. This task gets more compli­
cated when one tries to define what “mission” is in todays context.
What is mission in a biblical context? Is it merely the proclamation of the 
gospel and the establishment of churches? Or does it also refer to relieving hu­
man beings of suffering and misery? How is holistic development work, as part 
of Gods mission, exemplified in the New Testament? Does the Old Testament 
have principles to guide the church in implementing holistic ministries and 
transformational development programs?
These and other questions do not allow for simple answers. A word of cau­
tion is required. The Bible needs to be the fundamental authority for a theol­
ogy of holistic mission, in developing an approach that is based on Christian 
principles.
Before turning to the Bible, let us examine a few definitions of mission. 
Arthur Glasser and Donald McGavran, for example, defined mission as
carrying the gospel across cultural boundaries to those who owe no allegiance to 
Jesus Christ, and encouraging them to accept Him as Lord and Savior and become 
responsible members of His church, working, as the Holy Spirit leads, at both 
evangelism and justice, at making God’s will done on earth as it is done in heaven 
(Glasser and McGavran 1983:26).
The members of the Editorial Committee of the American Society of 
Missiology Series describe mission as “a passage over the boundary between
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faith in Jesus Christ and its absence” (Bosch 1991:xiii). Others have defined 
mission as
The set of beliefs, theories, and aims of a particular sending body of the Christian
world that determines the character, purpose, organization, strategy and action to
evangelize the unreached world for Christ and to minister holistically to its needs
(Kaiser 2000:84).
These definitions do not limit mission merely to the proclamation of the 
gospel. They also encompass also services rendered toward the promotion of 
the physical, mental, social, and spiritual well-being of people.
The Bible as the Source of a Mission Theology
The Bible is the primary book on which a theology of mission can be built. 
As the Word of God, the Bible reveals Gods character (more uniquely and ob­
jectively in Jesus Christ), His purposes, and His plan for humankinds eternal 
redemption.
As such, it clearly defines the mission of God and the mission of the church, 
including how the local church and its individual members should understand 
it and carry it out. For example, the Bible shows that the mission of God is 
the salvation of humankind (John 3:16). The Bible also indicates what my re­
sponsibility toward God, creation, self, and my neighbor should be (Matthew 
22:37-40). Scripture provides a balanced and complete package of principles, 
concepts, and practices on which to build a holistic theology of mission.
Such a biblical theology outlines the function and mission of the church, 
which includes gospel proclamation, teaching, Christian witness, individual 
and corporate worship, holistic development, transformational ministries, dis- 
cipleship, nurture, and other services toward human beings. Whenever imple­
mented through the power of the Holy Spirit, such mission will not only include 
the responsibility of preaching but also living out the gospel. The purpose of 
this biblical theology of mission is to analyze what the Bible says about subjects 
related to the mission of God as well as to act as an instrument by which to 
measure when imbalances occur.
Since the mission of the church is part of and integrated with the mission 
of God, the function of a biblical theology of mission will help to prioritize the 
work of the church. This mission priority will not be limited to preaching the 
gospel, but will encompass all necessary efforts for fallen human beings to be
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restored in the image of God. In this way, a true biblical model of mission will 
be holistic because it will focus on the central theme of Gods salvation and res­
toration of the human race and all of His creation (see White 1903:123-27).
The ultimate function of a biblical theology of mission will demonstrate 
that Gods revelation in Jesus Christ has a missionary dimension, and this mis­
sionary dimension has its best example in the person of Jesus Christ (Bosch 
1980:47-49). To reflect and exemplify Christs self-sacrificing love and charac­
ter in words and deeds is the ultimate demonstration and function of a biblical 
theology of mission.
The Need of a Biblical Theology of Mission
The title of Ronald J. Sider’s book, One-Sided Christianity? (1993), poses an 
interesting question. Is there more than one side to Christian ministry? Ap­
parently for Sider, Christian mission appears to be one-sided, in that the church 
focuses its attention exclusively on evangelism, forgetting other ministries, or 
that the church’s only priority and preoccupation are with social services. In 
doing only one or the other, the church is losing its balance and priorities, be­
comes hampered, loses its vigor, and fails to fulfill its mission.
The need to establish a theology of mission is especially vital for Seventh- 
day Adventists. Over the years, Adventists have stressed the preaching of the 
gospel, Christ’s imminent Second Coming, and the Seventh-day Sabbath. In 
doing so, they have neglected such topics as Christian living and the churches’ 
involvement in their communities. This was done not because Adventists did 
not understand the importance of a holistic view of the gospel, but because the 
overemphasis on a particular set of teachings somehow led to the neglect of 
other parts.
There are several places and areas in church ministry and mission that re­
quire a clear and balanced biblical understanding of mission. There is a need 
for a more balanced curriculum in our seminaries, where pastors, teachers, and 
missionaries will be reminded that theology and ministry include ministering 
to the whole person. Other institutions of higher learning, such as teacher 
training schools and medical schools, also need to teach their students a bibli­
cal theology of mission that leads them to be involved in the spiritual, social, 
and physical restoration process.
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For Christian Welfare and Relief Work
The church needs a theology of mission in the area of welfare and relief 
work, because much of the ministry of Jesus was devoted to the healing and 
sustenance of the poor, the sick, and the destitute. Most of what he did was 
directly related to welfare, relief, and development work. Jesus’ example should 
be important for the church to follow. Indeed, His examples are clear, suffi­
cient, and all-encompassing. A theology of such a holistic mission would help 
the church in interpreting and applying His words as well as His deeds.
People in the church have argued that Jesus never spent any money on wel­
fare, relief, and community development activities. It is true that most of His 
works of compassion and relief activities were of a miraculous nature, such as 
the feeding of the multitudes (Matthew 14:13-21; Mark 6:30-44; Luke 9:10-17). 
But they were an important part of His ministry, and He used these miracles 
to teach His disciples important mission principles. On the other hand, we 
see that the apostle Paul did not hesitate to accept offerings from the members 
of the church in Antioch to be given to the members living in Judea (Acts 
11:29). These two examples show us that there is a need for all three acts of 
mercy-preaching, miracles, and money. Furthermore, these examples show 
us that there are biblical guidelines in the implementation of welfare and relief 
activities. The Bible validates both individual and corporate relief efforts that 
require money and charity but makes it clear that a spiritual concern motivates 
all of these activities.
The Christian church must understand that evangelism and compassionate 
relief service and holistic development belong together in the mission of God 
(see Stott 1975:27). This central principle justifies Christian welfare, relief, and 
transformational development because it is part of a biblical theology of mis­
sion. This theology of mission emphasizes the restoration of body and mind 
without neglect of the spirit. It teaches us why welfare and relief are necessary 
and how they should be carried out.
Jesus makes it clear that only those of His followers who have shown a lov­
ing character to those in need will be rewarded at His Second Coming.
Then the King will say to those on his right, “Come, you who are blessed by my 
Father; take your inheritance, the kingdom prepared for you since the creation of 
the world. For I was hungry and you gave me something to eat, I was thirsty and 
you gave me something to drink, 1 was a stranger and you invited me in, I needed 
clothes and you clothed me, I was sick and you looked after me, I was in prison and 
you came to visit me” (Matthew 25: 34-36).
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For Transformational Development
Sometimes the relief that occurs through the development process requires 
external assistance as in the case of emergency aid and relief. Often such work 
originates outside of those in need. Even for this type of work Scripture pro­
vides us with biblical examples and theological principles.7
God’s plan of restoration and transformation originated from the outside. 
Christs incarnation demonstrated how God took the initiative to restore and 
save the lost and fallen human race. The Son of God did not stay in the safe 
immunity of His heaven, remote from human sin and tragedy. He actually 
entered our world. He emptied Himself to serve (Philippians 2:5-8). He took 
our nature, lived our life, endured our temptations, experienced our sorrows, 
felt our hurts, bore our sins, and died our death. He penetrated deeply into 
our humanness. He never stayed aloof from the people He might be expected 
to avoid. He made friends with the dropouts of society. He even touched the 
untouchables. He could not have become more one with us than He did. It 
was the total identification of love (John 3:16). His incarnation was not a su­
perficial touchdown, but He became one of us (yet He remained Himself). He 
remained human without ceasing to be God. Now He sends us into the world, 
as the Father sent Him into the world (John 17:18; 20:21). In this way our mis­
sion is to be modeled on His.
Indeed, all authentic mission is incarnational mission. It demands iden­
tification without loss of identity. It means entering other peoples worlds, as 
Christ entered ours, though without compromising our Christian convictions, 
values, or standards. The apostle Paul is a good example. Although he was 
free, he made himself everybody’s slave (1 Corinthians 9:19-22). That is the 
principle of incarnation, and that is the principle of mission. It is identification 
with people where they are.
The Bible and Christian history offer many examples which can help us in 
establishing a theology of mission and relief activities. There are many laws 
and regulations in the Old Testament (see Attachment 1), as well as examples 
and instructions in the New Testament,8 that show us how God wants us to 
work for the relief of human misery and that demonstrate the right interpreta­
tion of the gospel of Christ.
The apostle Paul encouraged the practice of holistic development by urg­
ing church members to do good to all people, especially to those who belong 
to the family of believers (Galatians 6:10). But he also had a broader view of
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compassion to include even our enemies. He reminds us that “if your enemy 
is hungry, feed him; if he is thirsty, give him something to drink” (Romans 
12:20). He also affirmed the principles that all should work with their own 
hands, live a quiet life, not depend or be a burden on others, and never interfere 
in the affairs of others. Idleness should not exist among believers, but rather 
they should work hard. In doing so, the believers would possess dignity, would 
be self-reliant, and would become respected citizens of their communities (1 
Thessalonians 4:11-12; 2 Thessalonians 3:7-8).9
Ellen G. White wrote that “the Savior ministered to both the soul and the 
body. The gospel which He taught was a message of spiritual life and of physi­
cal restoration” (1905:111). It was “by giving His life for the life of men” that 
“He would restore in humanity the image of God. He would lift us up from the 
dust, reshape the character after the pattern of His own character, and make it 
beautiful with His own glory” (504). This is without any doubt what we can 
refer to as the holistic gospel of Jesus Christ-a gospel that is able to heal and 
to save, to protect and restore-transforming human beings into heirs of God’s 
Kingdom. This is the work that must be done through the power of Gods Spirit 
so that many poor, sick, and needy persons might receive the graces of this ho­
listic gospel of Christ and be transformed into His likeness.10
The Importance of a Biblical Theology That Includes 
Holistic and Transformational Development
The search for a balance between evangelism and social ministries has al­
ways been at the forefront of the evangelical debate, especially when it comes to 
defining the mission of the church and prioritizing its implementation. There 
are those who advocate merely the preaching of the gospel. They have argued 
that since the gospel is powerful, it is enough to transform the condition of 
humans and thereby make social ministries secondary or irrelevant. (Unfortu­
nately, there are still many economically poor and socially marginalized Chris­
tians.) Others will argue that what is needed is “action by Christians along 
with all people of goodwill to tackle the terrible problems of the nation, to 
free the oppressed, heal the sick, and bring hope to the hopeless” (Newbigin 
1989:136).
Holistic transformation is the ultimate purpose of Christian development. 
But for this transformation to occur, both the divine power and the human will 
must cooperate. Jesus showed us the way by loving and identifying Himself
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with us even unto death. His mission was to bring complete restoration to men 
and women. “He came to give them health and peace and perfection of char­
acter. . .  . From Him flowed a stream of healing power, and in body and mind 
and soul men were made whole” (White 1905:17).
Development that is holistic is more than just an infusion of innovations 
or changes in behaviors, traditions, or worldviews; it is a transformation of the 
whole person which affects the whole community. It is a transformation of 
both the poor as well as the non-poor. All need to be transformed and saved 
by God’s redeeming grace.
The debate on what is acceptable mission for the church will not stop, and 
there will always be those who argue one way or the other. This makes it even 
more urgent to develop a theology of holistic ministries for the Seventh-day 
Adventist Church. It is also important for ADRA, the development and relief 
agency of the Adventist Church, to have a biblical foundation for its humani­
tarian and developmental activities. Without it, both the church and ADRA 
will remain divided and in contension as they implement their work.
For the Christian Church in General
Such a biblical theology of holistic mission is important for the Christian 
church in general, because it will help them to understand how to implement 
the examples that Jesus gave us when He “cured many who had diseases, sick­
nesses and evil spirits, and gave sight to many who were blind” (Luke 7:21).
This theology will bring together the totality of instructions and examples 
in the Bible and will aim to integrate all aspects of mission by addressing the 
whole person and providing the basis for individual and community transfor­
mation.11
For the Adventist Church
Currently, there is a discussion among some of the leaders and theologians 
in the Adventist Church regarding the legitimacy of relief and development 
activities, not because these activities have no value, but because most of these 
activities are carried out without the specific intent to preach the gospel.
Critics point out that ADRA, as well as other entities of the church, such 
as the health-care system12 and hundreds of church-operated schools, do not 
“contribute” to the “soul-winning” effort of the church. They further point out 
that these schools are far more preoccupied with implementing a curriculum
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that is imposed on them by the boards of education or government require­
ments than with a biblically centered and holistic curriculum. What legitimacy 
do these institutions and their work have in the mission of the church?
A number of meetings have taken place within the Adventist Church to 
answer this and related questions, particularly for the legitimacy of ADRA in 
the context of the mission of the church. In October 1997 a historic event 
took place in the headquarters of the Adventist Church in Silver Spring, Mary­
land, when a group of church administrators, theologians, and social ministries 
practitioners met for two days to discuss the role of social ministries in the 
work and witness of the church. It was probably the first event of its kind in our 
church (see ADRA 1997:iii-iv). Other meetings have followed in Asia (2001) 
and in Europe (2002). These meetings were important because for decades 
many church leaders, academics, and even social ministries practitioners were 
caught in the middle of the debate of how to relate evangelism to social (relief 
and development) work and vice versa. Unfortunately, these meetings have not 
brought forth a clearly defined position on this matter, partly because ADRA 
merely talked to itself.
A biblical theology of holistic ministry is important for the Adventist 
Church because it would help the church find a balance in its evangelistic and 
witnessing approach. It would help the church as a whole to understand that the 
gospel of Christ is not a social gospel, as some would argue, and that preaching 
salvation cannot be done in a vacuum without considering peoples temporal 
needs. A holistic ministry will attempt to respond to the needs of people at all 
levels. The church and its members need to practice what they preach. As the 
Bible says, “Our people must learn to devote themselves to doing what is good, 
in order that they may provide for daily necessities and not live unproductive 
lives” (Titus 3:14).
The balance between word and deed and between being and doing is al­
ways at the forefront of the discussion when it comes to holistic ministries as 
carried out by the church. It is for this same reason that ADRA regularly needs 
to review its mandate, its purpose, and its operating principles, but this has to 
be done in the context of a biblical mandate (that is, a theology of mission).
For ADRA in Particular
Furthermore, ADRA needs a very well-defined and clearly stated biblical 
theology of holistic ministries in order to understand its mission and to articu­
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late its purpose. Although ADRA has attempted to include a discussion of its 
mission in its Operations Manual (c. 1996), it has done so without engaging its 
whole staff in a discussion of a biblical mandate for doing development and 
relief work. It is this lack of a theological foundation that makes ADRA vulner­
able among many church leaders and members in the pews. ADRA (as well 
as the Adventist Church) needs to develop a biblical (systematic) theology of 
development (or biblical social responsibility) over a mere discussion of bibli­
cal incidents.
In many countries, programs are implemented with little consideration as 
to whether these activities are part of a holistic ministry of the church. Often 
the church does not know what ADRA is doing, and ADRA cannot explain 
why and exactly how it does implement such activities. That becomes more 
problematic when donors want ADRA to implement programs that are not 
part of ADRA’s portfolio or when programs conflict with the church’s purpose 
or theology of mission. This has created a tension between the church and 
ADRA, which sees the implementation of mere “humanitarian” programs as 
not part of the mission of the church.
The importance of a well-defined and clearly formulated biblical theology 
of holistic ministries for ADRA is far more important than its strategy and 
methodology in winning donors’ confidence and grant-funding. It is impor­
tant because in the very center of the donors’ ability and willingness to grant 
ADRA their money is their perception of what ADRA does and is. This per­
ception is directly related to ADRA’s own understanding of its mission, pur­
poses, and operating principles, as well as its theology of holistic ministries and 
the way it carries out its activities.
Summary
A biblical perspective of mission would help us understand that evange­
lism and social concern are the hands and feet of one body-the body of Christ. 
Holistic development ministries are necessary to carry the gospel of God in the 
wisdom and strength of the Spirit and in the love and grace of Jesus Christ.
Accordingly, this biblical perspective must demonstrate that those who are 
engaged in ministries of compassion toward the sick, the poor, orphans, wid­
ows, and the oppressed must understand that their work, both in word and 
deeds, is a work of redemption and transformation. It not only provides food 
or medicines, implements programs that aim to educate the communities, or
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offers loans so the poor can better their own lives; it is much more. Holistic 
development ministries are part of the biblical gospel that needs to be lived out 
individually today in our churches and communities to contribute to the total 
restoration of human beings.
Moreover, understanding that evangelism and holistic development be­
long together in the mission of God is central for the Christian church because 
it will justify Christian welfare relief and development. Such a theology of mis­
sion will emphasize the restoration of body and mind, but without neglecting 
the spirit.
Attachment 1:
Old Testament Laws and Regulations
“Do not mistreat an alien or oppress him, for you were aliens in Egypt” 
(Exodus 22:21; see also Exodus 23:9). “Do not take advantage of a widow or 
an orphan” (Exodus 22:22; see also Deuteronomy 10:17-19; 26:12-13). “If you 
lend money to one of my people among you who is needy, do not be like a 
moneylender; charge him no interest” (Exodus 22:25). “Do not deny justice 
to your poor people in their lawsuits” (Exodus 23:6). “For six years you are to 
sow your fields and harvest your crops, but during the seventh year let the land 
lie unplowed and unused. Then the poor among your people may get food 
from it, and the wild animals may eat what they leave. Do the same with your 
vineyard and your olive grove” (Exodus 23:10-11; see also Leviticus 19:9-15; 
Deuteronomy 14:28-29; 15:7-11; 24:14-15, 19-22). “If the man is poor, do not 
go to sleep with his pledge in your possession” (Deuteronomy 24:12; see also 
Leviticus 25:25-28, 35-43; Deuteronomy 24:13-21). “Do not deprive the alien 
or the fatherless of justice, or take the cloak of the widow as a pledge” (Deuter­
onomy 24:17; see also Leviticus 19:33-34; Deuteronomy 24:18-21; 26:12-13). 
“Cursed is the man who withholds justice from the alien, the fatherless or the 
widow” (Deuteronomy 27:19; see also Leviticus 19:13-15). “He raises the poor 
from the dust and lifts the needy from the ash heap; he seats them with princes, 
with the princes of their people. He settles the barren woman in her home as a 
happy mother of children” (Psalm 113:7-9).
There are major social concerns in the Old Testament (see The Holy Bi­
ble [NIV] 1983:223). Personhood: everyone’s person is to be secure (Exodus 
20:13; Exodus 21:16-21, 26-31; Leviticus 19:14; Deuteronomy 5:17; 24:7; 27:18. 
False accusation: everyone is to be secure against slander and false accusation
(Exodus 20:16; Exodus 23:1-3; Leviticus 19:16; Deuteronomy 5:20; 19:15-21). 
Woman: no woman is to be taken advantage of within her subordinate status 
in society (Exodus 21:7-11, 20, 26-32; 22:16-17; Deuteronomy 21:10-14; 22:13- 
30; 24:1-5). Punishment: punishment for wrongdoing shall not be excessive so 
that the culprit is dehumanized (Deuteronomy 25:1-5). Dignity: every Israel­
ite’s dignity and right to be Gods freedman and servant are to be honored and 
safeguarded (Exodus 21:2, 5-6; Leviticus 25; Deuteronomy 15:12-18). Inheri­
tance: Every Israelites inheritance in the Promised Land is to be secure (Leviti­
cus 25; Numbers 27:5-7; 36:1-9; Deuteronomy 25:5-10). Property: Everyone’s 
property is to be secure (Exodus 20:15; Exodus 21:33-36; 22:1-15; 23:4-5; Le­
viticus 19:35-36; Deuteronomy 5:19; 22:1-4; 25:13-15). Fruit of labor: All are 
to receive the fruit of their labors (Leviticus 19:13; Deuteronomy 24:14; 25:4). 
Fruit of the ground: Everyone is to share the fruit of the ground (Exodus 23:10- 
11; Leviticus 19:9-10; 23:22; 25:3-55; Deuteronomy 14:28-29; 24:19-21). Rest 
on Sabbath: Everyone, down to the humblest servant and the resident alien, is 
to share in the weekly rest of God’s Sabbath (Exodus 20:8-11; Exodus 23:12; 
Deuteronomy 5:12-15). Marriage: the marriage relationship is to be kept in­
violate (Exodus 20:14; Deuteronomy 5:18; see also Leviticus 18:6-23; 20:10-21; 
Deuteronomy 22:13-30). Exploitation: No one, however disabled, impover­
ished, or powerless, is to be oppressed or exploited (Exodus 22:21-27; Leviticus 
19:14, 33-34; 25:35-36; Deuteronomy 23:19; 24:6, 12-15, 17; 27:18). Fair trial: 
Every person is to have free access to the courts and is to be afforded a fair 
trial (Exodus 23:6, 8; Leviticus 19:15; Deuteronomy 1:17; 10:17-18; 16:18-20; 
17:8-13; 19:15-21). Social order: Every person’s God-given place in the social 
order is to be honored (Exodus 20:12; 21:15, 17; 22:28; Leviticus 19:3, 32; 20:9; 
Deuteronomy 5:16; 17:8-13; 21:15-21; 27:16). Law: No one shall be above the 
law, not even the king (Deuteronomy 17:18-20). Animals: Concern for the 
welfare of other creatures is to be extended to the animal world (Exodus 23:5, 
11; Leviticus 25:7; Deuteronomy 22:4, 6-7; 25:4).
Attachment 2:
Teachings in the New Testament
Jesus extends special care to women: Jesus encouraged Martha and Mary 
(John 11:17-37). Jesus raised a widow’s son (Luke 7:11-17). Jesus was anointed 
by a sinful woman and forgave her sins (John 12:1-11; Matthew 26:6-13; Mark 
14:3-9; Luke 7:36-50). Jesus healed and dialogued with a sick woman (Luke
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8:43-48; Matthew 9:20-22; Mark 5:25-34). Women were cured from evil spirits 
and diseases (Luke 8:1-3). Jesus healed a crippled woman (Luke 13:10-13). Je­
sus noticed the widow giving her offering (Mark 12:41-44; Luke 21:1-4). Jesus 
appeared to Mary (John 20:10-18). Jesus healed all kinds of physical maladies 
for the blind, the ill (in general), the deaf, the mute, the leper, the paralytic 
(crippled, lame), and the invalid (Matthew 4:23-25; 8:16; 12:15; 15:29-31; Mark 
1:32-34; Luke 4:40-41). Jesus healed the demon-possessed (Matthew 8:28- 
34; 12:22-23; 15:21-28; 17:14-19; Mark 1:21-28; 5:1-20; 7:24-30; 9:14-28; Luke 
4:33-35; 8:26-39; 9:37-42).
Notes
‘This article has been adapted in part from  the w riter’s doctoral dissertation (see 
Kuhn 2 0 0 4 :1 4 -2 5 ).
2“Holism” is the belief or th eory that reality (things or people) is m ade up of  
organic or unified wholes that are greater than the simple sum o f their parts. The 
term  “holistic” has to do with holism, and as such it emphasizes the im portance o f the 
whole and the interdependency o f its parts.
d e v e lo p m e n t in this study has to do m ostly with Christian holistic 
transform ation, with Christian education, and with G od’s purpose o f redeeming, 
healing, saving, and transform ing individuals and com m unities into His 
likeness-fully restoring in hum ankind His image that was corrupted by the Fall. 
Transform ational developm ent is not the preaching o f the gospel (or evangelism); 
nevertheless, since it treats the whole hum an being, it will also try  to m eet the 
spiritual needs of the person. M oreover, holistic development has to do with the 
contextualization and adaptation o f Christ’s ministries through an integral (whole) 
and balanced approach to mission, which brings about physical, mental, social, and 
spiritual transform ation and well-being to the individual and the comm unity.
4The term s “development,” “welfare relief,” “holistic development,” “Christian  
holistic transform ation,” “transform ational development,” “Christian development,” 
and “holistic Christian mission,” will be used interchangeably throughout this article. 
The term  used m ost frequently is “holistic development.”
5For this study, the word “mission” is used m ostly in connection with the overall 
mission of G od in saving, redeem ing, and restoring hum ankind. This mission is 
carried out or accom plished by G od’s designated instrum ents, be they His Son (Jesus 
Christ), His chosen people, His prophets or apostles, His com m unity o f believers 
(church), o r individuals who are com m itted to His mission. It can also encom pass 
holistic ministries as one o f its parts, but it is not limited to this aspect of service  
only. The usage of the term  “holistic developm ent” is m ore specific and related to  
the concepts and practice o f welfare relief, social services, charity and hum anitarian
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work, and transform ational development. It has to do with all aspects of the person: 
physical, mental, social, and spiritual.
6M uch m aterial has been published about this issue in the evangelical Christian  
world within the past half century; however, little has been written in the context of  
the Seventh-day Adventist Church and m ore specifically within the context and work  
of the Adventist Developm ent and Relief Agency (A D RA ).
7 Before G od expelled Adam  and Eve from  the G arden of Eden, He cam e to their 
rescue and provided them  with garm ents o f skin to relieve them  o f their sham e and 
nakedness (Genesis 3 :21 ). It is the first tim e in the history of hum anity that relief was 
needed and thus im m ediately provided. This relief was an em ergency relief, but it 
would last forever. It was and still is based on G od’s eternal prom ise (Genesis 3 :15 ).
8 Teachings such as the parable o f the G ood Sam aritan (Luke 1 0 :2 5 -3 7 ), the Final 
Judgment as outlined in M atthew 2 5 :3 1 -4 6 , and James’s definition o f tru e religion  
(1 :27 ) are examples for A D RA  and the Adventist Church today. There are dozens of  
teachings as well as examples and m iracles o f Jesus (see A ttachm ent 2 for further New  
Testament examples).
9 It is also im portant to note that the early Christian com m unity was 
characterized by true fellowship. They had decided to abide in unity with Christ and  
with each other, having everything in com m on (Acts 2 :4 2 -4 4 ). It was because o f this 
true fellowship that “there were no needy persons am ong them ” (A cts 4 :3 4 ); thus the 
act of sharing their possessions was what m ade it possible for the new believers to  
m eet the needs o f those who were in distress (A cts 4 :3 2 -4 7 ).
10 Roelf S. Kuitse writes that G od’s “m ission is sharing faith with others”; it 
“is acting in love tow ard the neighbor w ho is in need o f our help and support” 
(1 9 9 3 :1 2 0 ).
11 Vinay Samuel, who uses the w ord “transform ation” in connection  with the 
definition of m ission, states that “Transform ation is to  enable G od’s vision of society  
to be actualized in all relationships, social, econom ic, and spiritual, so that G od’s will 
m ay be reflected in hum an society and his love be experienced by all com m unities, 
especially the p oor” (Samuel and Sugden 1999:ii).
12 It is im portant to note that health care as it is referred to here is quite different 
from  m edical ministry, or m edical m issionary work.
Chapter 9
*  *  *
A CHRISTIAN (ALTERNATIVE) MODEL OF 
MAKING PEOPLE WHOLE
RUDI MAIER
This chapter attem pts to explore the church’s responsibility in light of the 
changing realities in the world and how it should respond to the “great 
com m ission” as Christ would have responded. It also provides an alternative 
m odel to the prevailing social m odels o f development practiced today. The 
author addresses conceptual, theological, and theoretical issues related to  
evangelism and development while prom oting a holistic approach for social 
welfare in achieving the mission o f the church. He argues that the working 
together o f evangelism and developm ent represents C hrists m odel for 
bringing individuals to wholeness.
Jesus said, “Go, and make disciples of all nations, baptizing them in the 
name of the Father, and of the Son, and of the Holy Spirit, and teaching them to 
obey everything I have commanded you, and surely I will be with you always, 
to the very end of the age” (Matthew 28:19, 20).
Jesus sent His disciples into the world in the same manner that the Father 
sent Him into the world. Through the centuries His church has responded to 
that command in different ways and to varying degrees.
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The Challenges before Us
A number of challenges are facing the church. Some of the challenges are 
not so new. They have been confronting the church throughout the centu­
ries. Others are unique to specific regions and require special attention and 
insights.
Poverty and Population Growth
Committed Christians cannot ignore the stark picture of poverty in this 
world. The northern part of the world dominates the southern part, with North 
America, Germany, and Japan accounting for more than half of the worlds in­
come (World Bank 2003; Wade 2001). One in five people live in absolute pov­
erty so that their survival is at stake daily. Two in five human beings are mal­
nourished. Nine out of 10 of the worlds poorest countries are in Africa. The 
countries where the richest 20 percent of the worlds people live have increased 
their share of the gross world product from 70 percent to 83 percent since 1960 
(Renner and Sheehan 2003:17-24, 44-47).
One of four people in the world do not have safe water to drink. Three 
of five people have either unsafe water or inadequate sanitation. Every day, 
25,000 people, most of whom are children, die from drinking dirty water. And 
the situation will worsen. By 2025, the global population is projected to in­
crease to 8.3 billion from 5.7 billion in 1995. As our population grows, so 
does our water consumption-we have already seen increases during the past 
95 years that were twice as fast as population growth (WaterAid, n.d.; Gardner, 
Assadourian, and Sarin 2004:3ff; Postel and Vickers 2004:46-65).
Children and Illiteracy
Fifteen million children under the age of 5 die every year. Almost 3 million 
children die each year from vaccine-preventable diseases, and an equal number 
are permanently crippled. The United Nations has estimated the population 
of street children at 150 million, with the number rising daily (Worldwide Re­
sources Library 2004). Over 100 million children are exploited for their labor 
(U.S. Department of Labor 2002). There are 620 million children not in school; 
over half of them have no access to a school (UNESCO 2000).
There are approximately one billion nonliterate adults (ages 15 and above) 
in the world today. Ninety-eight percent of all nonliterates are in developing 
nations. Two-thirds of all nonliterates are women (Kiribamune and Samaras-
inghe 1990). One-half of all nonliterates are in India and China. It is estimated 
that 30-50 million people are added each year to the numbers of nonliterates. 
Twenty-seven percent of all adults are nonliterate. Africa, as a continent, has 
a literacy rate of less than 50 percent. Worldwide, the percentage of adult illit­
eracy is declining, but the absolute number of nonliterates is increasing. In the 
poorer nations, population growth is believed to be a primary source of growth 
in the number of nonliterates (Walter 1999).
Urbanization and Poverty
Every day the world is becoming more complex and urbanized. The world 
is near a historic turning point. By 2006, half of the worlds population will be 
urban. At that time, the projected urban population of 3.2 billion will be larger 
than the entire global population in 1967, just 40 years earlier. Urban areas are 
gaining an estimated 67 million people per year-about 1.3 million every week. 
By 2030, about 5 billion people are expected to live in urban areas; that is 60 
percent of the projected global population of 8.3 billion (Population Reports 
2002).
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World's Urban Population Growth
Fig. 1: Estimated and Projected World Urban and Rural Populations, 
1950-2030 (United Nations 2002:131).
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The World Bank estimates that, worldwide, 30 percent of poor people live 
in urban areas. By 2020 the proportion is projected to reach 40 percent, and 
by 2035 half of the worlds poor people are projected to live in urban areas. In 
1988 the World Bank estimated conservatively that some 330 million urban 
poor in the developing world were living on less than US$1 a day. In 2000 that 
number had increased to 495 million. In over half of developing countries 
with data on poverty, as defined by the countries themselves, at least one urban 
resident in every five lives below the national poverty line (Baharoglu and Kes- 
sides 2001).
Sub-Saharan Africa has some of the world s highest levels of urban poverty, 
reaching over 50 percent of the urban populations in Chad, Niger, and Sierra 
Leone. Countries of North Africa and the Near East have urban poverty levels 
near or below 20 percent. In Asia the highest percentages are in India, at 30 
percent, and Mongolia, at 38 percent. In Latin America and the Caribbean, 
levels of urban poverty vary widely, from eight percent of the urban popula­
tion in Colombia to 57 percent in Honduras (ibid.). The proportion of “urban 
poor” in many cities is between 30 and 60 percent, and in some instances it is 
spectacular: in Addis Ababa, 79 percent; in Luanda, 70 percent; in Calcutta, 67 
percent. And the population growth rate in slums is higher than in virtually 
any other environment in the world; it may be-as in Bangladesh-four times the 
rate of a country’s population as a whole (WaterAid, n.d.).
Many of these people must live off garbage thrown away by others. Take 
the metropolitan area of Mexico City, for example. It has a population of 21.5 
million people. That is larger than the individual population of 178 countries 
(including Australia, which has a population of 20.3 million). In 2004 there 
were 26 metropolitan areas in the world with over 10 million people ( World 
Gazeteer 2004).
People who live on the garbage dumps of Mexico City represent just a small 
part of the human need that exists worldwide. Squatter and slum communi­
ties have become a fact of life in most major cities of the developing world. 
Manila has an estimated 2.5 million squatters scattered across the city in 526 
communities (Regragio 2003), while in Bangkok there are nearly 2,000 slum 
neighborhoods with over two million people (Chinvarakorn 2004). Similar 
circumstances exist in Cairo, Calcutta, Bombay, Jakarta, and any number of 
other cities in the world (Soave 2003).
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Refugees and Poor Nutrition
Extreme human need is not confined only to cities. There are 17 million 
asylum seekers living in refugee camps around the world ( UNHCR Statistical 
Yearbook 2002), and millions of people in East Africa are poised on the verge 
of starvation as ravaging famine stalks that area of the world. In the develop­
ing world, more than 1.2 billion people currently live below the international 
poverty line, earning less than $1 per day (Human Development Report 2003). 
Of these people, 842 million go to bed hungry each night (Bread for the World 
Institute 2004). In essence, hunger is the most extreme form of poverty in 
which individuals or families cannot afford to meet their most basic need for 
food. Poor nutrition and calorie deficiencies cause nearly one in three people 
to die prematurely or have disabilities, according to the World Health Organi­
zation (Stein and Moritz 1999).
Homelessness and Domestic Violence
Human need is not confined to the developing world either. In Western 
cities people live and die on the streets. Each year 100,000 New Yorkers ex­
perience homelessness. Each night, over 38,000 homeless individuals sleep in 
the New York City shelter systems (Youth Service Opportunities Project 2004). 
Drive through the streets of downtown Washington, DC, or Los Angeles, and 
you will see row upon row of homeless people sleeping on the sidewalks (Tep- 
per 2004; National Coalition for the Homeless 2002). Less visible but equally 
devastating are such areas of human need as domestic violence, child abuse, 
drug and alcohol addiction, and prostitution. Every nine seconds a woman 
is beaten in the United States. Between 3 and 4 million women are battered 
each year (American Institute on Domestic Violence 2001). The Department 
of Health and Human Services released a survey estimating that child abuse 
and neglect in the United States increased from 1.4 million in 1986 to over 
2.8 million in 1993. The number of children who were seriously injured from 
abuse quadrupled from about 143,000 to nearly 570,000 (U.S. Department of 
Human Services 1996, 2003).
I could go on giving examples and statistics, but most of us are well aware 
of the vast human need that exists in our world. We have only to watch televi­
sion or read a newspaper to see the images of human suffering: pathetic, skinny 
human skeletons slowly starving; people mutilated and tormented by war and
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injustice; whole families living in bus depots, subways, and condemned build­
ings of our cities.
Poverty and the Church
How can the church fulfill its mission if we don’t minister to the poor phys­
ically as well? Each one is a person to whom the church must respond because 
“the sufferings of every man are the sufferings of God’s child, and those who 
reach out no helping hand to their perishing fellow beings provoke His righ­
teous anger” (White 1998:825).
Jesus was touched by the human need and responded to it with acts of 
mercy. The parable of the Good Samaritan is an example of how He expects 
Christians to respond to suffering and misfortune. As Christians, we can do 
no less than follow the example He has left us in word and deed. In fact, “true 
worship consists in working together with Christ. Prayers, exhortation, and 
talk are cheap fruits, which are frequently tied on; but fruits that are manifested 
in good works, in caring for the needy, the fatherless, and widows, are genuine 
fruits, and grow naturally upon a good tree” (White 2002:96).
The Good Samaritan has inspired many Christian organizations to get in­
volved in human “development work.” Our own Seventh-day Adventist Church 
started in the aftermath of the Second World War to provide “humanitarian 
assistance” to victims of war-torn Europe. The Seventh-day Adventist Welfare 
Service (SAWS) soon saw that assistance should also be extended to countries 
in Latin America, Africa, and Asia. In 1973, SAWS became the Seventh-day 
Adventist World Service. Today the church is working through ADRA (Adven­
tist Development and Relief Agency) in more than 100 countries. The concept 
of having Dorcas societies (now known as Community Services) in the church 
was inspired by a biblical model (see Acts 9:36). What is the role of the church 
in doing social ministries, often referred to as “development work”? What does 
community service and development work have to do with the “mission” of the 
church? Before returning to these questions, we will have to understand what 
“development work” really means.
Historical (Secular) Perspective 
of Progress and Development
“Development” is a very elusive term. It has a plurality of meanings, in­
side as well as outside the development community. Meanings range from
120 A Man with a Vision: Mission
“downtown development” to “community development” to “hydro-electric 
development.”
Development is basically a Western concept. As early as 1957 the then-ex­
isting South East Asia Conference of Churches declared that “development is 
not our word” (World Council of Churches 1957:5). The word “development” 
has been hijacked by the powers that equate it with economic growth. The 
prevailing concept of development is filled with materialism, paternalism, and 
triumphalism, and is seen as universally applicable.
In the last few decades, various international organizations have risen as 
champions of progress and socioeconomic advancement of the poor, especially 
of the people in the southern hemisphere. Many of these initiatives have pro­
jected into their activities ideas, aspirations, and experiences that clearly reflect 
a modern Western Weltanschauung. In doing so they have neglected, even 
ignored, the social, economic, and political aspirations of other people. This in 
turn has often caused them to fail to recognize the knowledge of rural people 
themselves (Brokensha, Warren, and Werner 1980).
In the context of Western culture, progress has been seen in the technical 
mastery over nature (Weaver, Rock, and Kusterer 1997, ch. 3). Progress in this 
context has often brought forth the desire to transfer Western values, knowl­
edge, and forms of social behavior and institutions to other cultures. Our ob­
session with technical progress has created a crusading spirit in many to spread 
“progress” to the uttermost parts of the world (Mehmet [1995], 1999; Marimba 
1994).
But faith in technical progress has faded. People recognize that every in­
vention brings unexpected consequences (Nadis and MacKenzie 1993; MacK- 
enzie, Dower and Chen 1992). By pushing improved technologies we exploit 
more and more natural wealth; but along with this we are destroying the global 
environment (Brown, Flavin, and Kane 1992). People are coming to realize 
that new technologies do not bring greater happiness (Achebe 1968; Marimba 
1994). The world is learning that progress, even when it encompasses indi­
vidual morality and the quality of social relations as well as material comforts, 
can have adverse effects upon society and can cause political conflict and social 
change. We have learned in the last few decades that “progress” is a “contradic­
tory bundle of myth” (Norgaard 1988:610).
Western development is a child of the European and American Enlighten­
ment. It is based on the implicit belief that human society is inevitably pro­
gressing toward a temporal materialistic kingdom (Verhelst 1990:24). In fact,
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the certain belief that unending economic and social progress is a natural con­
dition of free persons has become the secular religion of the West.1
The worlds confidence in progress carries with it the idea of progressing 
toward “pure, universal values and one right way of knowing” in which all 
“thought [of] greed and hate would fade away.” In such a context, non-West- 
ern, non-Judeo-Christian cultures were obviously seen as nondemocratic, ir­
rational, and not on the path of progress; hence their demise could be rightfully 
hastened (Norgaard 1988:610).
Implicit in this progressive view of the future was the firm conviction that 
economic progress would automatically result in social and moral progress. 
Progress became synonymous with producing and consuming ever-increasing 
quantities of goods and services. Development meant Western-style economic 
progress, and traditional (“primitive”) values and institutions that inhibit this 
progress were seen as obstacles to development which must be removed and 
replaced by “advanced” (Western) institutions (Webster 1990:52-54). This is 
an ideology which in many ways also drives President Bush’s present foreign 
policies.
Underlying the various theories of socioeconomic change were the socio- 
psychological theories of behavioral change, which explained the failure of de­
velopment programs in terms of socio-psychological restraints. Thus the in­
dividual’s social values were perceived as the main hindrance to development. 
It was argued that the recipients’ fatalistic attitudes often did not allow them to 
accept technological progress; consequently the project failed. Indigenous fac­
tors were taken as barriers to the implementation of progress and were viewed 
as causes of failure (Stockwell and Laiblaw 1981, chapter 1). Therefore, tradi­
tional culture was viewed by planners as an impediment to be removed before 
significant development could be achieved (Ziolkowski 1979; Belal 1979). Lack 
of development is the “fault” of third world countries’ socioeconomic systems 
and the “primitive” (restrictive) social values created by them.
There is a correlation between the view of the sacred and the development 
of the concept of humanity in Western thinking. In the sixteenth-century En­
lightenment, not only the concept of God, but also all sense of divine intention 
and sacred mystery, was forcibly evicted from the natural world. Much of the 
Western culture was freed from any concept of a divine presence or purpose. 
Divine revelation was replaced by scientific secularism. Adam Smith ([1776], 
1976)2 insisted that the “divine hand” of the marketplace determines winners 
and losers and opens up to us a new age of plenty. As the universe was reduced
122 A Man with a Vision: Mission
to merely physical properties, humanity became nothing but the sum of bio­
logical and behavioral entities. In terms of an economic worldview, human 
worth is largely derivative: The individual has worth only to the extent that he 
or she contributes to the economic growth (see John Locke).3 This new con­
cept, brought forth since the Enlightenment, has survived into the present. In 
Western culture, people derive significance and meaning for life from the abil­
ity to produce and consume.4
In many cases the Western model or the Socialist model has been pre­
sented as the only alternative to developing countries. In retrospect, neither 
of these models has worked well (Cheru 1989; Hellinger, et al. 1988). Some 
aspects in each model have fallen short of serving the needs and expectations 
of the people (Obomsawin 1992); others seemed inappropriate to many devel­
oping countries’ needs (Kroner, et al. 1986; Hancock 1989). It can be argued 
that neither has assured development because they have failed to make moral 
values a central element in their model.
Today few believe any longer in the inevitability of economic, technologi­
cal, and social progress. The dream of the Enlightenment, that humanity could 
achieve a utopia here on earth, died in the seventies. But the future and the 
progress to be achieved are still described in terms of economic growth. “De­
veloped” nations are those that have experienced major economic and tech­
nological growth in spite of the growing awareness of the negative human and 
environmental consequences of unrestrained growth.
Most of todays development approaches do not consider religious and 
moral issues as being part of a development strategy. It has been argued very 
often that such issues belong to the “private world” and should not be made part 
of a social development process. This has amounted to the fact that “any social 
affirmations and choices regarding the non-material dimensions of changes” 
(Gunatilleke 1980:61) are being ignored, or at least have become goals outside 
the development strategy itself. The reluctance to include these noneconomic 
value systems in the current development thinking can only lead to a partial and 
incomplete structure of knowledge. The dominant development discussions are 
propagating mainly socioeconomic standards as the primacy of well-being.
In contrast to this, the “pre-modern,” pre-industrial phase of society be­
lieved in the supernatural. Individuals and the culture as a whole believed in 
God (or gods). Life in this world owed its existence and meaning to a spiritual 
realm beyond the senses. Human experience was included as part of the total­
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ity of knowledge. It tried to explore the meaning of death and bring humans to 
look beyond the finiteness of their existence.
Most persons in developing countries still find in religious beliefs, sym­
bols, practices and mysteries their primary source of meaning. Moreover, they 
instinctively sense that neither the promise of material paradise, nor the glo­
rification of political processes can abolish life’s tragic dimensions-suffering, 
death, wasted talents and hopelessness.” (Goulet 1981:482)
Even the secular press notes that the church ought to “stand out as a beacon 
in a secular world which may be starting to re-examine its wish to be secular” 
(Economist [1978], cit. in Goulet 1981:482). Furthermore, it added that the
. . .  late-twentieth century world, with its urge to openness and equality, is also a world 
which is starting to think that its recent preoccupation with the material aspects of life 
may be incomplete. It therefore needs a church, Catholic, Orthodox, Protestant or 
whatever, prepared to carry the banner for the non-material aspects, and to insist that 
some kinds of truth-the non-political kinds-are objective and permanent, (ibid.)
To include these moral and religious concerns in a development strate­
gy has far-reaching implications for the management of change. The socioeco­
nomic advances must be pursued in collaboration with the value systems and 
the worldviews which regulate human relationships and behavior in a society. 
Development will focus now on a cluster of interrelated goals which will affect 
a future society and the future life it would offer (which does not necessarily 
mean transcendental life).
In such a development process there has to be not only an opportunity 
for a society’s spiritual sensibility to grow, but also conditions created where a 
cultural life can flourish-where people can achieve nonmaterial satisfactions 
and find moral guidance in determining between false and genuine values. De­
velopment now becomes more than just economic development; it becomes 
truly people-centered development, because it includes the deepest and most 
intimate of people’s values.
In such a context, development will not retard the process of change 
brought forth by modernity. But this process will unite the material and non­
material well-being of the society and enable the individual to pursue his or her 
life goals as a whole being. To implement such a development process would 
be revolutionary and dramatic, because it would have to find solutions to prob­
lems which the industrial developments have created. Gunatilleke rightly con­
cludes that
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such a process needs to draw its inspiration not only from the secular movements, 
which have crusaded against social oppression and inequality, but also from the great 
spiritual upheavals, which renewed the spirit and energy of man and established the 
great human civilizations. On the one hand, to create the value systems and protect 
the metaphysical sources of social morality for the new society and on the other to 
establish the social structures which embody them seems to be tasks which are as 
much spiritual as they are secular. The lessons of history teach us that when they tend 
to be separated from each other, they develop their own distortions as all secular or 
religious revolutions have done. (Gunatilleke 1980:64-65)
An Alternative (Christian) Model 
of Progress and Development
John Sommers, in his classical book Beyond Charity: U.S. Voluntary Aid fo r  
a Changing Third World (1977), already argues that “the measuring of devel­
opment on the materialistic basis of per capita gross national product is inad­
equate and often misleading” (p. 3). He advocates that development should be 
defined in spiritual and cultural terms as well as economic.
The concept of “development” must be enlarged in order to be realistic. 
Development is not mere economic growth-increase in per-capita income, or 
in national income, or in agricultural and/or industrial production. No doubt 
economic growth is very essential for development, but it cannot be an end in 
itself. It should be a means to something: i.e., promoting the good of the whole 
person. We cannot separate economic growth from human growth, nor should 
we separate development from the society in which it exists. What is projected 
here is the shift from development as a mere economic phenomenon to devel­
opment as a more inclusive and comprehensive concept. Such a “holistic” form 
of development would include not only material but also spiritual and cultural 
elements which have been important elements in many societies.
An essential part of any process of development is a consideration of hu­
man values. By definition, development means growth and change, implying 
an aim and direction. From where does a society get its direction? It may come 
from political figures or other leaders of thought, from imported ideologies, or 
from grassroots movements. A successful vision, however, must touch a chord 
in the culture and values of a people. It must both complement and stimulate 
their existing views and aspirations.
Max Weber (1949) found in the “spirit” of Calvinism one possible link 
in the early development of capitalism in Western Europe (as reflected in the
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“Protestant work ethic”).5 So does Sarvodaya provide one important link in the 
“integrated community development” of South Asia, which tries to achieve a 
development based on material as well as spiritual values. A. T. Ariyaratne, the 
“little Gandhi” of Sri Lanka, has adopted and further developed the Sarvodaya 
concept on Buddhist principles as the Sarvodaya Shramadane Movement (Ari­
yaratne 1981; Maier 1999).
Similar attempts have been made in African thinking. Most of these 
thoughts were connected with the struggle for independence. Oleko Nkombe 
(1978, 1986) and A. J. Smet (1977, 1980) called this developmental thinking 
“Functional Philosophy.”6
It is a well-recognized fact of Scripture and history that the church, though 
not of this world, lives and functions in this world. It shares in the cultural 
life of humankind. It is a this-worldly phenomenon as well as a sign of other­
worldly reality. The church, as a people of God, is to live in the name of Christ 
in this world and for this world. It is the witness of Christ, the light of the 
world, and the salt of the earth (Acts 1:8; Matthew 5:13-14). As such, it bears 
heavy responsibilities in the world and for the world.
It is beyond the scope of this presentation to raise the question of how far 
the church has fulfilled this calling. The focal point of the church has always 
been (“spiritual”) development. The church always assumed that this obedi­
ence would lead to the transformation of their physical and social as well as 
their spiritual lives. Sometimes it was well done, and sometimes it was poorly 
done. Missionaries often helped to produce change. In this way “commu­
nity development” has always been a part of Christian mission (explicit or an 
intended by-product). Often the transformed communities looked like the 
missionary’s own culture.
Monasticism
Christian missions have always been the result of renewal movements in 
the church. Such movements have often attempted to transform their own 
societies. Nearly all Christian missionaries from the fourth to the eighteenth 
centuries were monks. The original purpose of monasticism was not mission­
ary (although some became so later). The original intent was to encourage 
men (and later women) to develop lives of discipline and prayer away from the 
concerns of daily life.
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Soon the monasteries became self-sustaining communities organized 
around work as well as prayer. For the first time, the practical and theoretical 
were embodied in the same individuals (revolutionary in the ancient world 
where manual work was seen fit only for slaves). Monasteries created an at­
mosphere favorable to scientific development, including both workshops and 
libraries. Monks were encouraged to become scholars as well as practical in­
dividuals (they were the first individuals to get dirt under their fingernails). 
Monasteries became centers of Christian faith, learning, and technical progress 
(they become the “highways of civilization”). The contribution of monasticism 
to learning is well known, but the great effects on agricultural development 
have not been as widely recognized (monks became the greatest wool produc­
ers of Europe and furnished the raw material for the textile industry). The 
motivation of the church’s involvement with the poor was to provide personal 
charity.7 It was not disinterested development.
The Reformation and Lutheranism
With the Reformation came a fundamental shift in the understanding of 
the church’s involvement in society, especially in relation to poverty and the 
poor (Brummel 1980). Luther and his colleagues made provision in Witten­
berg for the city council to provide low-interest loans for workers and subsi­
dies for education. They demanded that taxes would be raised for the poor-all 
designed to prevent as well as alleviate poverty (Lindberg 1977, 1993; Grimm 
1970; Stupperich 1989; Shriver 1985). For Protestants there was no value in 
being poor or in giving alms (Lindberg 2001; Cousins 1996). They changed 
the practice of caring for the poor, which had for centuries been an ecclesiasti­
cal tradition, to the responsibility of the secular ruler and the state (birth of the 
two-kingdom theory; Sherer 1994; Nessan 1986; Holsten 1953).
Pietism
For two centuries after the Reformation, Protestants engaged in very little 
missionary activity. In the late seventeenth century (after the Thirty Years’ War), 
Pietism launched a massive effort to continue and to deepen the work of the Ref­
ormation (Ritschl 1880-86).
Philip Jakob Spener (1635-1705), the “father of Pietism,” prepared the 
ground for such a movement (Riittgardt 1978). He proposed (a) a more ex­
tensive use of the Scriptures by individuals and groups, (b) diligent exercise of
the priesthood of the laity, (c) Christianity consisting more of practice (praxis 
pietatis), and (d) reform of theological education. (Spener, Koster, and Aland 
1996; Riittgardt 1978).
Spener recognized that it was not enough to have knowledge of the Christian 
faith, because Christianity consists rather of practice. He felt that Christians 
should (a) demonstrate to nonbelievers their faith (see the story of the Good 
Samaritan in Luke 10); (b) love all others as they loved themselves; and (c) in 
addition to the small-group Bible study, emphasize the necessity of care for the 
needy. In his Pia Desideria (1675), Spener proposed a “heart religion” to replace 
the dominant “head religion” (Spener, 1964, 1996). Piety meant genuine con­
cern for one’s neighbors in terms of their spiritual as well as physical needs. Be­
ginning with religious meetings in Spener s home, the movement grew rapidly, 
especially after August Hermann Fran eke (1663 -1727) made the new University 
of Halle a Pietist center. Nikolaus Ludwig Graf von Zinzendorf, a student of 
Francke’s and godson of Spener, helped spread the movement. His Moravian 
Church promoted evangelical awakenings throughout Europe and in North 
America in the 18th and 19th centuries. John Wesley and Methodism were 
profoundly influenced by pietism. The first Protestant missionaries in Asia came 
from this movement (Bartholomaeus Ziegenbalg and Heinrich Plutschau went to 
India in 1706; Scherer 1999; O’Conner 2001). The Moravians grew out of the Ger­
man Pietistic movement and worked among the American Indians in a very holis­
tic approach to mission (Sensbach 1998; Thorp 1989; Kohls 1988; Weilick 1976).
Protestant Missionary Movement
William Carey, who as a young man was influenced by the Wesleyan move­
ment, was influential in establishing the first Protestant missionary society 
(Baptist Missionary Society, 1792). He sailed to India in 1793. His writings 
proved to be the catalyst for other missionary societies in Europe and North 
America, and he is known today as the “Father of the Protestant Missionary 
Movement” (Smith 1998). No doubt his primary goal was to bring people to a 
personal faith in Jesus. But he was very much involved in the social affairs of 
the people (speaking out against the burning of widows, infanticide, treatment 
of lepers, etc.; Nicholls 1993; Carey 1993).
In a few cases, missionaries went beyond traditional social services and 
attacked the political and economic injustices of colonialism. Two mission­
aries from the Southern Presbyterian Church of the United States, William
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Sheppard and William Morrison, observed the forced labor of Africans in the 
rubber-making industry in the Congo and published these stories. Interna­
tional attention was raised. The missionaries were sued for libel. The case was 
dismissed later. This created tensions between the United States and Belgium 
(Shaloff 1969; Williams 1982; Phipps 2002).
Virtually all missionary movements during the history of the church have 
been concerned about and involved in what we call today “community devel­
opment.” They have seen it as part of their ministry of communicating the 
gospel.
The Ministry of Jesus, a Model for Mission
As we study the ministry of Jesus-His incarnation and work among peo- 
ple-we realize that here we see His model of ministry. Jesus, the Son of God, 
did not stay in the safety and protection of heaven, remote from human sin and 
tragedy. He actually entered our world. He emptied Himself of His glory and 
humbled Himself to serve. In taking our nature, He experienced our sorrow, 
felt our hurts, bore our sins, and died our death. Jesus did not stay separated 
from the people. He made friends with even the dropouts of society. He even 
touched the untouchables. He became one with us.
An example of this type of mission is found in the Gospels of Mark (6:30, 
34-44) and John (4:1-42). The first story-the account of the multiplication of 
the loaves at the Lake of Galilee-completes the account of the encounter of 
Jesus with the woman in the desert of Samaria. The story of the Samaritan 
woman explicitly stresses mission as conversion and personal experience. At 
the end of her encounter with Jesus, the woman makes a spiritual turn-around 
and a spiritual commitment to Jesus and His message but for Christian witness 
as well (see verse 28).
It is interesting to see how Jesus “does mission.” First of all, Jesus invests 
in building relationships. He does not open up His discussion with her on re­
ligion, but He enters into a give-and-take dialogue, building rapport, allowing 
time to mature, learn, and practice her faith. Secondly, Jesus takes into account 
everyday realities of life. He talks about water and thirst before He opens her 
heart to the living water. Thirdly, He talks about family and other lifestyle 
issues to turn her attention to an ideal even greater than marital love. Thus 
slowly her interests change from the mundane and purely material concerns of
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fetching water and performing household chores to things more valuable-the 
gift of God, living water.
In this context it is also of importance to look at the second story, where we 
find the gospel of the loaves and fish. Here Mark contrasts further the “social 
dimension,” and thereby the other dimension of the same mission. We should 
never separate these two accounts.
Christian Mercy Is the Moving Power of Mission
The story of the multiplication of the loaves shows Jesus’ attitude toward 
people: mercy (Mark 6:34). Out of mercy, Jesus takes time to teach them; and 
out of mercy He feeds them. This attitude of Jesus is not occasional; it is funda­
mental in His missionary work. His work of salvation is a work of mercy, and 
the Kingdom which He brings is the fruit of that mercy; in turn He demands 
mercy of those who wish to enter His Kingdom (Matthew 5:7; 25:3Iff; Luke 
20:25fF).
The mercy of God seeks to free all from their needs and from all forms of 
misery. There are “spiritual” miseries (which come from all forms of sin, pro­
ducing blindness and enslaving the spirits, and which dehumanize); and there 
are the “material” miseries (which spring from all forms of poverty and human 
oppression, also dehumanizing and enslaving, though in a different way).
God is a God of mercy. He entered history to set people free from all mis­
eries, including sin and death. His mercy is the moving power of His mission. 
Jesus manifests His mercy to sinners (those in “spiritual” misery), forgiving 
them; and to the poor (those in “material” misery), freeing them. The mission 
of Jesus is one of forgiveness and one that brings total freedom.
Let us go back to the Gospel story. Jesus is moved to pity “since they were 
like sheep without a shepherd” (Mark 6:34)-that is, they are at risk because they 
are disoriented people, without hope, far from God’s truth, and hungry and suf­
fering besides, after a long march (verses 32, 33). And here the mercy of Jesus is 
made effective. And so He begins “teaching them many things” (verse 34b).
Christian Mission Frees from all Human Miseries
Here now Jesus shows them the way to God. He reveals to them their 
blindness and their inner slavery.
At the end of the day the people were hungry. It had been a long time 
since they had eaten. This need could no longer be postponed, and the dis­
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ciples made Jesus take notice of it: “Why do you not send them away so they 
can go to the crossroads and villages around here and buy themselves something 
to eat” (verse 36). This was as though to tell Him: You have finished your mis­
sion. You have done your part to help the people; you gave them the spiritual 
message. Now it is necessary to let them go that they may solve their material 
problems.
Jesus’ answer is surprising: “You give them something to eat” (verse 37). It 
was as if to tell them: My mission has not yet ended. We cannot reduce it to my 
message and preaching. We cannot be oblivious to the hunger of the people 
and their material miseries. We cannot abandon them. So, then, give them 
food; free them from their material misery. This is also part of our mission, 
which is to bring complete freedom (John 10:10).
With this attitude, Jesus rises above all dualisms and reductionisms, which 
are the usual pitfalls of evangelization. Jesus transcends the dualism of sepa­
rating “spiritual” mercy from “material” mercy, of “salvation of the soul” from 
providing deliverance from all physical servitude, of evangelization from hu­
man development. Surely these separations have been made and are still being 
made in relation to mission. Too often in mission the preaching of the gospel 
and development/healing/education (service for human deliverance) are done 
separately. Thus one and the other dimension are not reinforced mutually, nor 
is one aspect unduly accentuated over the other. There is a very strong relation­
ship between evangelization and “human promotion” in the ministry of Jesus.
The missionary vision of Jesus does not concentrate only on giving people 
spiritual food, nor is He a purely material benefactor. This miracle story has to 
be understood in the context of the Kingdom of God and of conversion, since 
“man does not live by bread alone” (Luke 4:4), and since it would profit noth­
ing for a “man to gain the whole world, yet forfeit his soul” (Mark 8:36). For 
Jesus, evangelization is not limited to material means; the popular well-being; 
or the rise of the poor to wealth, power, and knowledge. For Him, mission 
implies faith, love, the conversion from all sin and egoism, and the searching 
for eternity.
But neither is evangelization for Jesus limited to a message of eternal life 
and inner freedom, disinterested in the human condition of people. He was the 
one who taught “the sheep without a shepherd” the merciful love of God and 
the Kingdom of life and freedom which it brings, and He wants to free them 
from hunger.
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The question which is usually asked with respect to mission is whether 
“human promotion and social service (and development work) are evangeliza­
tion or not.” Jesus’ answer is definitive: Social service and human promotion 
are not evangelization, since evangelization implies the explicit announcement 
of His Kingdom and the call to faith and conversion. However, human promo­
tion and social service are integrated in mission as evangelism is also integrated 
in mission. They are all part of God’s project for total freedom of all people and 
thereby an important component of mission.
The Work of God is “Holistic”
We are all familiar with Maslows Hierarchy o f  Needs (see Figure 2). As 
committed Christians, we have to recognize a variety of levels of needs in the 
life of the people around us. Maslow calls them material needs, social needs, 
and moral needs. I often ask students on what level they see their involvement 
in ministry. Without fail most of them feel prepared for the “highest one” deal­
ing with the spiritual truths of love, perfection, righteousness, and maybe even 
grace. Please don’t misunderstand me; these are beautiful issues of God’s truth 
to us human beings. But it reminds me of the starving man who told the mis­
sionary who wanted to share the gospel with him, “I can’t hear you; I am too 
hungry.”
As Christians, spiritual needs may be the most pressing and obvious, but 
we can never effectively minister to them until we have first dealt with the im­
mediate needs of the people: food, shelter, medical care, or simple respect. 
Meet these needs first and people are more likely to listen to the gospel we have 
to share. Through this approach, not only do we have the chance to tell them 
about Jesus; we have the opportunity actively to portray his love for them: “A 
Christ-like life is the most powerful argument that can be advanced in favor of 
Christianity” (White 1948b: 21).
We tend to see people only in terms of physical and spiritual needs (in 
other words, we reduce people’s problems to one or two types). But Christ 
ministered to people in all their needs. Clearly, eternal salvation of people is 
our highest priority, but we must bring them the whole gospel. Salvation, in 
the biblical sense, has to do with all dimensions of our lives.
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Self-actualization needs (Moral needs)
*Self-actualization needs are of equal importance (not hierarchical).
Fig. 2: Maslow’s Hierarchy of Needs (Lutz and Lux 1979:11).
In separating humans’ spiritual needs from their physical needs, we also 
make a sharp distinction between evangelism and social concerns. Adventists 
too often see themselves as ministering in one or the other of these spheres. 
Preachers often limit their concern to eternal salvation, but broken, suffering, 
and lost people listen to those who meet them where they hurt. And so the 
preachers message often seems irrelevant at the moment. We are reminded 
that “many can be reached only through acts of disinterested kindness. Their 
physical wants must first be relieved. As they see evidence of our unselfish love, 
it is easier for them to believe in the love of Christ” (White 1948a:84).
Sadly, I have heard people in the church say, “Jesus told us the poor and the 
needy would always be with us; therefore, He does not want us to be too con­
cerned about their condition. After all, no amount of effort is going to solve the 
problem.” The people who say this have failed to see the example of Jesus. He 
spent His life responding and ministering to human needs. He did not erase
poverty, but that did not deter Him from reaching out in love and ministering 
to people. We’re not trying to build a utopian world. Indeed, such thinking is 
what Jesus was warning us about. We will not solve all humankinds problems, 
regardless of how much effort we apply. However, neither can we sit back and 
do nothing about the plight of the poor and the powerless. It was Jesus who 
told us that in ministering to the poor we are in fact ministering to Him (Mat­
thew 2:4). The world again needs a revelation of Jesus. Ellen G. White reminds 
us that “Christs method alone will give true success in reaching the people. 
The Saviour mingled with men as one who desired their good. He showed His 
sympathy for them, ministered to their needs, and won their confidence. Then 
He bade them, ‘Follow Me’” (White 1942:143).
Such an approach is what God wants us to follow because “there is need 
of coming close to the people by personal efforts. If less time were given to 
sermonizing, and more time were spent in personal ministry, greater results 
would be seen” (ibid.). White continues to describe such personal efforts as 
relieving the poor, caring for the sick, comforting the sorrowing and bereaved, 
instructing the ignorant, and counseling the inexperienced. If such work is 
“accompanied by the power of persuasion, the power of prayer, the power of 
the love of God, this work will not, cannot, be without fruit” (ibid.).
I remember my own ministry in Sri Lanka. We lived at a beautiful place. 
The name of that school was “Lakpahana,” which means in the local language 
the “Light of Sri Lanka.” The early founders of the school intended the school 
to be the light in that darkened part of the world. Unfortunately, over the years 
we had pulled that proverbial bushel over our flame. Instead of shining to the 
world so that they can see the beauty of Jesus, we had become isolated, self- 
centered, and often self-righteous.
We wanted to make a difference to the people in our little community. The 
first and the most important step was to become part of that community and 
participate in the lives of the people. You see, Christian ministry begins with 
relationships. We had relationships with the people before, but they were bad 
relationships. I remember sitting in a village council meeting under the co­
conut trees. We told the community leaders that we wanted to work together 
with them to solve some of their health problems. A village leader wanted to 
know if this was a new way to make them Christians. It was not a new way; it 
was an old way, a way Jesus had taught us, but which we often have forgotten.
In becoming part of the community, we see their problems, and experience 
what it means to suffer. Hopefully we suffer with them. That is what incarnation
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meant for Jesus. Such a ministry will lead to a transformation of people and com­
munity. But such a ministry will also lead to a change in us and our church.
I remember at the end of our stay, as I was walking with the headman 
through the village, we were reviewing our stay and work together. We had 
built toilets and water systems together; we had fed the hungry. We had shared 
in joy and pain together. Then he turned to me, and with the dignity that only 
a chief can have, he told me that for 32 years (our school had been at that place 
that long) they had been afraid of us as Seventh-day Adventists, because they 
thought that we would make them and their children Christians. “But now we 
have seen Christianity,” he said “and we like it.”
Conclusion
We must dispel the impression that as Christians were interested only in 
saving souls and building grandiose churches. It is time for us to rise up and 
take the love and compassion of Jesus to the poor and needy in this world. The 
world does not need more fancy evangelists trumpeting their message of gospel 
truth mixed with slick consumerism. White reminds us not to become preach­
ers “but ministers for God” (White 2002:92). What the world needs is an army 
of caring Christians who, through mercy and love, will demonstrate Christ to 
the poor and needy of this world-people who will sit and listen, who will re­
spect the poor and needy enough to learn from them, and who will respond to 
them in a way that affirms their dignity and value to God.
I am wondering how many of us have truly experienced Christ coming 
down, not only into this world, but especially into our lives and our hearts. 
How many have experienced His touch that changed us and made us whole?
Turning to Scripture, we read in Luke 10:25, 36-38 that Jesus is questioning 
“the expert of the law” who had come to “test Jesus.” “Which of these three [the 
priest, the Levite, or the Samaritan] was a neighbor to the man who fell into the 
hands of the robbers?”
“The expert of the law replied, ‘The one who had mercy on him.” He was 
not only a good lawyer, but even a good exegete.
“Jesus told him, ‘Go and do likewise.”’
I am also wondering if that applied only to the lawyer. Maybe those words 
of Jesus still have meaning and application for us today.
The gospel is a two-handed gospel.8 We cannot evangelize effectively where 
people are living in poverty unless we reach out in mercy and love. I believe
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that if we reach out with the two hands of the gospel, we will see the doors of 
a multitude of hearts swing open in places where today the door is apparently 
closed. “If we would humble ourselves before God, and be kind and courteous 
and tenderhearted and pitiful, there would be one hundred conversions to the 
truth where now there is only one” (White 1948b:189).
Notes
1 The Indian philosopher Panikkar believes that “the current universal imposition  
o f W estern paradigm s is a substitution for transcendence” (Verhelst 1990 :166).
2Book 1 (pp. 7 -2 8 7 ) presents the fundam ental explanation for the working of a 
competitive, private-enterprise economy.
3See Peter Laslett’s (19 6 3 ) edition of Lockes Two T reaties o f  G ov ern m en t, 
especially the “Second Treaty” (chap. 5, pp. 3 0 3 -2 0 ).
4 Locke condem ned the N orth A m erican Indians’ lifestyle for not exploiting the 
abundant resources of the land they lived on for personal affluence (Laslett 1963 :316).
5 O ne particularly interesting aspect to  this question is the extent to which a 
culture m ay hinder or prom ote social change. An analysis of W eber enables us to  
conclude that the Protestant ethic in G erm any coincided with other social conditions. 
W eber never wanted to create the impression that the Protestant ethic alone would 
have affected G erm any’s econom ic progression (see Eisenstadt 1967).
6 Unfortunately, both of these philosophers write only in French and thereby  
are not easily accessible to the English audience. Heisinger (19 8 5 ) lists 16 A frican  
“Functional Philosophers” w ho played a role in the process o f developm ent and 
form ulating a liberation message.
The following tw o samples cited from  Heisinger’s article illustrate som e o f their 
thoughts:
Laurent A N K U N D E (Togo):
D evelopm ent is first of all a spiritual process. The greatest need is a change of  
mentality in A frica. This cannot be done by political declarations and speeches; 
A frican leaders often do not favor a change of mind. This change needs the active 
participation o f everybody and cannot be realized by everybody. Self-confidence 
and the conviction o f the use o f one’s own efforts m ust be results of the change of  
mentality. M ore courage and a new spirit o f risk are essential in a situation where 
now the whole continent o f A frica is one colony in new dependence. Clear thinking 
and organization m ust be trained, in order to com e to real freedom  and autonomy.
Ebenezer N JO H -M O U E L LE  (C am eroon):
Econom ical consideration of developm ent is the w rong m ethod, because “elle  
c a c h ep r in c ip a le m e n t  I’h o m m e ”. M an, hum an being (“M u n tu ”), is the objective of  
development and is the essential factor in all strategies for development.
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E con om ic and social development cannot improve the hum an being as such, 
but will bring m an into a worse position. This is the fact in societies with hypo- 
consum m ation, where the result is physical and intellectual debility. “La misere dans 
le sous-developement nest done pas rigoureusement synonyme de faim.’”
The real underdevelopm ent is not a certain  not-having this or that, but is 
the underdeveloped hum an being as such, with ignorance, superstition, fatalism, 
illiteracy. “C’est la veritable misere!”’
These elements keep m an (“muntu”) in a continuous situation of “sous-humanite” 
by alienation and the lack o f liberty. W hat is needed, what must be developed is 
M A N , is the hum an being as such.
Rationality and a critical view with respect to  plans and proposals, to values and 
religions from  outside, prom ising the “good future,” will be results o f the new A frican  
m an in his world-view.
7 See Augustine and his doctrine of charity: obey G od in order to win salvation  
(D ideberg 1989; Baer 1996; Ram sey 1982).
8 Ellen W hite speaks about the health message being the right arm  of the gospel 
m inistry (W hite 1948a :288 ; 1 951 :331). I am  afraid that in regard to worldwide needs 
we have seen that arm  in a far too limited way.
Chapter 7 0
*  % *
IN FRONT OF KATARAGAMA UNDER THE 
SACRED BO TREE: WHAT JESUS 
TEACHES US ABOUT MISSION
RU D I M A IER
This is a mission story that paints a picture of holistic missions. It illustrates 
what the results o f establishing relationships between individuals and 
com m unities can lead to. It relates the story o f the encounter of Jesus with 
the Samaritan w om an and connects it to  the authors own mission experience  
in Sri Lanka.
He was what we would call a mutelali in Sri Lanka-a local shopkeeper. 
And Piasena was also a small vegetable farmer and deacon at the local Buddhist 
temple just across from the Adventist school.
He was well acquainted with our school-Lakpahana Adventist Seminary- 
and with the Adventist faith. He used to be an Adventist, you see, and had 
worked at the school. But several years before, he had left. He loved flowers, 
and the garden around his house testified of this. He grew the best selection of 
flowers in the whole village.
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Love in Action Wins Friends
I had heard about Piasena’s past and the reasons he had left the church. But 
our conversation most of the time did not center around his past. We talked, 
rather, about his beautiful garden and his skills.
He knew I was the new pastor at the school. Having been an Adventist 
himself, he also knew Adventist practices, and soon he provided our home 
with a beautiful bouquet of flowers every Friday afternoon. “For Sabbath,” he 
told me. I suggested to him that I would use them Friday night at the house 
and Sabbath morning for church-since we were not able to buy such nice flow­
ers for the sanctuary. In the afternoon, I explained, we’d take them back to the 
house. The next Friday we received two bouquets-one for the church and one 
for our home.
Soon Piasena came to church himself, first to check on the flowers. Then 
he began to stay behind to listen to the sermon, and after a while he became a 
regular worshiper again.
As we got ready to enter the pulpit one Sabbath (after we’d been at the 
school for nearly two years), Piasena slipped a note to my translator. It was a 
note from the local Buddhist monk. He knew that Piasena attended church 
services on Sabbath mornings regularly, since Piasena lived next to the temple. 
I had made every effort to become friends with the monk, knowing that over 
the years he had often made life miserable for the school. (Two years before we 
arrived, he had instigated the villagers around the school to forcefully place a 
statue of Buddha on the school property overnight and then claim that portion 
of land as a Buddhist temple.)
This time the situation was different. The note carried a request from the 
monk. For the upcoming temple celebration, Poya day (which happened also 
to be a Vesak, the most important of all the full moon days, because of three 
momentous events connected to the life of the Buddha), the people wanted 
the Seventh-day Adventist pastor from Lakpahana-me-to preach the regular 
evening sermon.
And so it was on that night in the Buddhist temple, before the shrine dedi­
cated to the local god Kataragama, under the bo tree-the sacred tree of the 
Buddhists-I, the pastor of the local Seventh-day Adventist church, preached 
my first officially sanctioned sermon to the people of Mailapitiya.
I say my first “official” sermon, because for months I had lived among the 
village people and visited them in their homes. At funerals we sat together. We
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dug trenches together for the local water supply system. My ministry over the 
years did not center around the pulpit in a church, but around people-in most 
cases people who did not know what Adventism or Christianity were about. 
They associated Christianity with colonial powers; and in their minds, Adven­
tists had something to do with America. They called our school the American 
mission, because of the constant presence there of American missionaries.
Most of the people from the village would never have come to my church, 
even if I had invited them. They were too many for our small seminary chapel 
to hold, anyway. But what an audience I had that night-not only those present 
at the temple, but also those listening to the sermon over the public address 
system in the village, including my own congregation at the school!
The Example of Jesus
In John 4 we find the story of Jesus’ encounter with the Samaritan woman. 
He was returning from Judea to Galilee, and to do that He had to cross Samaria. 
For a Jew, Samaria was hostile territory, to be used only in cases of necessity, 
taking care to avoid, by all means, any communication with the locals.
It was midday in the desert. Tired and thirsty, Jesus sat down at the edge 
of the well of Shechem, which tradition associated with the patriarch Jacob. 
When a Samaritan woman from the nearby town came out to draw water, Jesus 
simply asked her for a drink. This surprised the woman, and for three impor­
tant reasons:
• The Jew addressed her, contrary to the culture and custom of the times. 
Jews despised Samaritans and did not communicate with them.
•. She was a woman (and women at the time were generally ignored by men 
in public places).
• The Jew asked her a favor. In so doing, He was socializing with her and 
humbling Himself before her, as it were. After all, receiving a service from 
a Samaritan woman had to be humiliating for a Jew.
For Jesus, however, there was nothing abnormal or artificial in what He 
had done. It was simply His way. He made no exceptions; He discriminated 
against no one. His manner, in fact, was so natural that it captured the admira­
tion and interest of this woman of the desert. She opened up to Him, a conver­
sation ensued, and her affection was won.
This midday outreach had been made possible by the attitude of Jesus. In 
His presence, the woman sensed her value and dignity. He had broken down
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prejudice. He had given her the security of His true concern. She witnessed in 
Him what should be the fundamental Christian testimony-the testimony of 
divine love that transcends all discrimination and division.
Jesus’ testimony at the well was not planned  and artificial. He was simply 
Himself, acting naturally. It was authentic witnessing. The testimony of genu­
ine love in mission cannot be improvised or “fabricated.” It has to be the result 
of a love that’s incorporated into one’s natural way of being (Galilea 1983:lff).
Our Greatest Need
The greatest need in the church is not that of accomplishing the most pre­
cise interpretation of biblical teachings. Rather, it is that of full application 
and implementation of the gospel in our own lives and ministry. I believe 
in scholarship, of course, and the church has produced excellent treatises and 
publications of which I am proud. Many of them have been part of my library 
for years. But what we need today more than anything else is the caring spirit 
of Christ in our lives. “The Caring Church” should be not only a slogan but a 
manifested reality in our daily lives.
I have never felt at ease standing in a pulpit to preach, and I have to admit 
that I have not done very much of it in my ministry. But I love evangelism the 
way Jesus did it: meeting the people, with their needs, wherever they are. Jesus 
loved to mingle. He loved to meet people one on one. And He loved to provide 
for their needs.
The Sad Condition
Being invited to preach in a Buddhist temple does not come overnight, 
especially if the community is hostile to anything Christian. When we arrived 
on the scene in Sri Lanka, we found a situation that I have since seen in various 
shapes and forms around the world. Our Adventist institutions are not always 
appreciated by the people around us.
I won’t go into all the reasons I have heard for this (and some of them are 
valid). But there is one for which we have no excuse: Our institutions and 
churches are too often havens of rest for the saints who bathe in the river of life 
themselves, instead of opening the gates so that the water of life can nurture 
and strengthen those who live in the desert of this world (which in many cases 
is fight around us).
Mission is a work for those who have not only tasted of the water of life, but 
who are overflowing with it.
On Their Own Ground
I remember the first meeting we had with the local Buddhist monk, in 
which I told him that I wanted to become a part of the village community, and 
work together with him to solve the problems of the people. How surprised 
he was that a Christian-an Adventist, a member of the Lakpahana Seminary 
staff-would be willing to “help.” (Keep in mind that Lakpahana  actually means 
“The Light of Sri Lanka.”)
I remember the time we met the leaders of the village-not at the school, 
but on their own ground-and told them that we wanted to work together with 
them. There was a lot of suspicion. I remember one who wanted to know if 
this was a new Christian plot to convert them. No, it was not a new one. It was 
an old one, which we can learn from Christ’s own example. I can still hear the 
response that one of the villager presented to his questioning neighbor: “Maybe 
if they truly care for us, a dose of Christianity would be good for our village.” A 
dose of common concern, and Christian commitment would be good for our 
own church and our own lives.
But mission that is concerned with “seeking those who are lost,” and mis­
sion that is willing to search where the people are, will not be easy. The people 
in my newfound community did not ask me for Bible studies. How I wished 
they would have asked! I was the local expert in that field. I had the studies all 
prepared and ready to go.
But they told me about the needs of their children who died of diarrhea 
and the need for safe water. They pointed to their infectious wounds that de­
pleted not only their physical energies, but their financial resources as well. 
And soon I found out that there were family feuds that not only kept families 
apart but hindered the progress of the village as a whole. There I had to walk 
from “Judea to Galilee” in the midst of the monsoon rains. I rubbed shoul­
ders with the “Samaritans” of my newfound community, dug wells, and broke 
stones. It was hard work. My hands formed blisters; my mouth got dry. It was 
unbearably hot. I soon found out that my fellow workers in the village knew 
better than I how to survive.
Yes, to fulfill the mission of Christ means sacrifice. But the reward is one 
you cannot measure in human terms. I sat with dozens of villagers observing
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the mourning period, and they’d ask, “Pastor, tell us what will happen to our 
friend and neighbor.” And they weren’t satisfied when I’d try to tell them what 
I’d learned about their Buddhist religion in regard to death, thinking to enter 
into a religious non-confrontational “dialogue” with them.
“No,” they’d reply. “Tell us, what do you  believe?”
What a joy it was to share the Christian hope with those people. We are of­
ten so busy trying to finish God’s work that we have no time to live out His life.
In Front of Kataragama
My preaching in front of Kataragama under the sacred bo tree came as a 
result of following the method of Jesus-mingling with the people and discov­
ering their greatest needs. After the cistern and pipes had been installed and 
the pump was in place to provide for their daily water needs, then they were 
willing to listen.
As the headman and I walked through the village one day shortly before my 
family left the island, we were remembering the work we’d done together and 
what we’d accomplished. We were proud of those straight water pipes dispens­
ing clean and healthy water, of the toilets that were clean and well protected, of 
the fun we had together and the time we shared sorrow and pain.
Then he turned to me with an earnestness and respect that only a head­
man can express, speaking words that still burn in my mind: “Pastor, for more 
than 30 years we have been afraid of sending our children to your school, 
because we were afraid of Christianity, and we did not want our children to 
become Christians. But now we have seen what Christianity is all about, and 
we like it.”
No Other Hands
As John 4 shows, Jesus walked in the heat of the day, when most of the great 
rabbis would be resting in the shade of their synagogues and homes. It may 
have been high noon, but He knew there was a sinner to meet who needed the 
living water. He did not call her to an audience with Himself in Jerusalem or in 
a nearby synagogue. He met her where she was.
Jesus wants us to follow that same method, not only in Sri Lanka, but in 
South Dakota. Not only in Mailapitiya, but in Moscow. Not only meeting the 
most promising, but also the one in greatest need. Not only those who have 
the greatest potential to understand our message and follow Jesus right away,
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but also those who are confused and ill-informed. He wants to reveal Himself 
to them through our own lives.
The Lord has no other hands but ours in this world. He has no feet but 
ours. He asks us to use them for His cause.
As Christ is the divine channel for the revelation of the Father, so we are the channel for 
the revelation of Christ. While our Saviour is the great source of illumination, forget 
not, O Christian, that He is revealed through humanity. Every individual disciple is 
Heaven’s appointed channel for the revelation of God to man. (Ellen G. White, Signs 
o f  the Times, May 18,1904)
Said Ellen White in the reference just cited: “Angels of glory wait to com­
municate through you heaven’s light and power to souls that are ready to 
perish.”
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A PROPOSED REDEMPTIVE ANALOGY 
FOR THE CONTEMPORARY WEST
JON DYBDAHL
As wise missionaries have diligently searched for a com m unicational bridge 
to the culture they are attem pting to reach, so missionaries to contem porary  
N orth A m erican culture must seriously pursue the same quest. Traditional 
N orth A m erican portrayals of the Gospel do not have the com m unicational 
pow er they once did. In their place, this article suggests that the concept of 
healing-healing in its biblical, relational, redemptive sense-has the potential 
for being the needed bridge.
The Need for a Redemptive Analogy
In 1974, Don Richardson gave a name to what thoughtful missionaries 
have always sought. In his book Peace Child (1974), Richardson reflected on 
his pioneering mission work in Papua New Guinea with the remote Sawi tribe. 
When traditional Western ways of presenting the Christian message did not 
communicate with the people, Richardson was led to use what he later called a 
“redemptive a n a lo g y ”(ib id .,1 0 ). The redemptive analogy took the basic gospel 
message but used a traditional Sawi cultural narrative about a “peace child” to
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carry the gospel story. The peace-child story told how the gift of a child (the 
peace child) by one side in a conflict could bring peace. He showed how Jesus 
was God’s Peace Child who reconciled heaven and earth. Use of this analogy 
led to the mass conversion of Sawi people. Richardson further claimed that 
one of the reasons the Jesus message had spread so rapidly among first-century 
Jews was the power of redemptive analogies-like the “logos” appropriated by 
the apostle John and the “sacrificial lamb” used by John the Baptist and Paul 
(ibid., 288). Richardson argued that God has placed these redemptive analo­
gies in all cultures and that Christians must find them and use them in evan­
gelism.
Since shifting from Asian mission service to North American mission ser­
vice, I have been on a quest to find a redemptive analogy for North American 
culture. While Christians do much evangelism, I believe that the terms and 
means we use communicate with a smaller and smaller segment of our society. 
I have become increasingly convinced that Christians have not possessed an 
effective redemptive analogy for Western culture and that we must vigorously 
apply ourselves to the pursuit of one.
In the past, there have been some notable Christian evangelistic successes 
among smaller social subgroups. A good example of this would be the Jesus 
People movement among hippies and other countercultural types in the 1960s 
and 70s.1 The portrayal of Jesus as countercultural guru and cult/folk hero led 
to the baptism of thousands of alienated young people. Such portrayals of Jesus, 
however, did not appeal in the same way to society as a whole. This redemptive 
analogy communicated well only to a subculture of the United States.
The most widely circulated basic statement of the evangelistic message of 
evangelical Christians is the four spiritual laws published and promoted by 
Campus Crusade for Christ. It is estimated that this tract has been read by 2.5 
billion people (Dybdahl 2004). Other major evangelical groups have devel­
oped “gospel presentations” that bear close resemblance to this presentation. 
These include D. James Kennedy’s “Evangelism Explosion” and Billy Graham’s 
“Steps to Peace with God” (ibid., 16, 30). Even the supposedly contemporary, 
culturally sensitive Willow Creek Community Church of Bill Hybels follows 
suit (ibid., 32, 33). No clear redemptive analogy centered on Jesus is evident in 
these four similar gospel portrayals. My guess is that most Christians, if seri­
ously questioned, would say these gospel portrayals present Jesus as “Savior.” 
Secular society in general probably finds the word “Savior” to be generic and 
nebulous. “What does ‘Savior’ mean?” most would ask. While this typical gos­
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pel presentation has undoubtedly been effective for some, it does not, I would 
suggest, qualify as a gripping redemptive analogy for postmodern Western cul­
ture. The proof-oriented, logical argument used by this method is not directly 
relevant to the experiential bent of contemporary Western society.
All this is said not to denigrate what has been done, but to argue that 
we need serious, creative thinking on this issue. While Jesus as Peace Child 
gripped Sawis, Jesus as Messiah was a magnet for Jews, and Jesus as counter- 
cultural guru won hippies, most unchurched North Americans have not heard 
a powerful redemptive analogy that grabs their hearts. This has to be one of 
the major missiological tasks of our time. What follows is an attempt to open 
dialogue on this issue by proposing a “redemptive analogy” for Western secular 
culture.
Jesus as Healer
The redemptive analogy I suggest is healing. Jesus is the Healer, and His 
message to North America is, “I am your Healer.” Let me first define what I 
mean by the term, follow that with biblical evidence for the concept, and con­
clude by giving reasons as to why I believe this communicates in a powerful 
way to contemporary society in North America.
Our typical definition of healing is generally narrow and most often empha­
sizes the body and the physical side of healing. The biblical definition is much 
broader. Scripture is relational in its worldview; therefore, healing should be 
defined relationally. In Genesis 1 and 2, the Bible story begins with a God-cre­
ated world that is in harmonious relationship. God and humans and animals 
and the physical world all operate in a mutually beneficial, loving interplay. 
Then comes Genesis 3. That relational harmony is shattered. The four core 
relationships are broken:
• Human to God. The human-to-God relationship disintegrates from 
dialogue to distrust and flight (Genesis 3:8, 9).
• Human to Self. The human-self harmony deteriorates into shame and 
fear, and the first couple are alienated from themselves (Genesis 3:10).
• Human to Human. The human-to-human relationship of Adam and Eve 
turns to blame and quarreling (Genesis 3:12, 13).
• Human to Nature. The human-to-nature relationship becomes problematic. 
Women suffer in childbirth (Genesis 3:16), and men encounter hard labor 
as well as thorns and thistles (Genesis 3:17, 18). Animals are killed and
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skinned for covering (Genesis 3:21).
I would suggest that healing is the restoration of all four of these relation­
ships. In fact, Gods plan in the rest of Scripture is to bring about that healing. 
This mending of relationships is portrayed as completed in the last two chap­
ters of the Bible (Revelation 21, 22), where the harmony of these four relation­
ships reigns again.
In the Old Testament, there are three major Hebrew words used in con­
nection with healing that also help us grasp the breadth and wholeness of the 
biblical concept of healing. The first is “Shalom,” which occurs over 220 times 
and is the typical Hebrew greeting. Often translated as “peace,” the word also 
refers to completeness, wellness, well-being, and health (Brown, Driver, and 
Briggs 1978:1022-23). Forms of the second word, the verb yasha, occur over 
200 times and mean deliver, save, liberate, and preserve (ibid., 446-7). In verses 
like Exodus 14:30 and Psalms 6:25, the word also clearly means “heal.” The 
Septuagint (Greek Old Testament) translates this term as the Greek word sozo, 
which also means save, deliver, and heal (Arndt and Gingrich 1964:805-06). In 
the New Testament, this same Greek root in its noun form refers to Jesus. He 
is called “Savior” or, even better, “Healer” 17 times. All this means, of course, 
that Matthew 1:21, “You shall call his name Jesus, for he shall save his people 
from their sins,” could just as easily be translated, “he shall heal his people from 
their sins.” Jesus’ very name is “Healer.”
The third Hebrew word is rapha, which means to mend, fix, heal (Brown, 
Driver, and Briggs 1978:950-51). Exodus 15:26 quotes Yahweh as saying, “I am 
the Lord, your healer.” Humans are broken, and Yahweh is our healer.2
As one comes to the New Testament, Jesus is supremely presented as 
healer. Twenty percent of the Gospels are healing miracles, and thus we have 
more space given to this topic than any other single thing. Graham Twelftree 
(1999:92, 93, 140, 178, 235-36) states that three of the four Gospels (Matthew 
is the exception) give healing prominence over teaching. Not only is Jesus su­
premely the healer, but He repeatedly commands His disciples to do the same 
work. (See, for example, Matthew 10:1; Mark 3:13-15; 16:15-18; Luke 9:1, 6; 
10:8, 9). The early church is a healing church and is meant to continue the 
work of Jesus. People in Jesus’ day were hungry for healing. Crowds followed 
Jesus because He was the healer.
Some will argue that the healing that Jesus performed was only a physi­
cal thing. People were interested only in seeing Jesus make their bodies well. 
While in many cases that may be true, there is ample evidence that Jesus had
a much broader view of healing. These miracles of healing were “signs.” They 
pointed to the larger, fuller view of healing that included reconciliation of the 
four relationships lost when sin entered. They proclaimed Gods heart of love 
and Jesus’ identity and invited entrance into a healing relationship with God 
and others. Mark 2:1-12 is a wonderful example of this. Jesus sees in the para­
lytic the need for a much deeper healing than merely the body. The man needs 
his relationship with God and self renewed, so Jesus “heals” him by forgiving 
his sins or broken relationships. The ability to heal the deeper relationships is 
proven by the healing of the physical body. In the end, the man sees a complete 
healing of body, mind, and soul. Relationships are restored.
This is what I believe mission to twenty-first-century North America needs 
to embody. It must proclaim Jesus as healer. This message obviously “sold” in 
Jesus’ time. Will it “sell” now? I think so. I believe the cry of the twenty-first 
century is the same as that of the Philippian jailer in Acts 16:30,31: “What must 
I do to be healed (saved)?”
Technological advances have not solved the problems of human broken­
ness. The sickness is physical. Diabetes increases exponentially, and cancer 
will affect 50 percent of all males before they die. More than 1.3 million new 
cases of cancer were diagnosed in 2003.3 The sickness is psychological. The 
number-one mental illness problem is fear as manifested in anxiety disorders. 
This mental brokenness is the number-one problem for women and number- 
two for men, following alcohol abuse (Bourne 1995). About 10 percent of the 
population suffers. Human-relationship brokenness is obvious. Divorce, the 
breaking of what was meant to be an unbreakable relationship, is rampant, with 
unspeakable pain to spouses and children. The wider relational problems of 
racism, sexism, crime, and war are everywhere obvious. Our relationship with 
the physical world is broken. Environmental problems, which bring increas­
ing toxicity to our environment, affect us all. All are touched by these types of 
brokenness and hurt. Along with the present pain and brokenness we all face 
comes the added burden of past hurt. Healing is thus needed not only for the 
present but for the past as well.
Often the model of healing in twenty-first-century Western society has 
been symptom-specific. A person manifests a specific disease or symptom that 
is then treated. Medical practitioners specifically attack a “tumor” or “choles­
terol level.” A person has a panic-attack problem, and mental-health profes­
sionals share psychological tactics to help deal with it. Marriage counselors 
teach a marriage enrichment class to troubled couples to fix a marriage. There
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are times such an approach can be helpful, but often it represents a fragmented 
approach that fails to see the larger picture of the persons whole life in which 
numerous other relationship problems contribute to the symptoms.
Christians have sometimes used a similar approach that limits healing to a 
particular part of life and fails to relate it to the whole. Seventh-day Adventists 
have sometimes said we have a “health” (or healing) message and then talk ad  
infinitum about diet. On the other hand, some charismatic Christians have 
seen healing as what God does physically (sometimes emotionally) to a person 
in response to a prayer for healing. Others have said, “Just say ‘yes’ to Jesus, and 
you’ll be healed.” All of these measures can and do at times help, but they fail 
to speak to the wholeness of human life and the breadth of human need that is 
represented by the biblical view of healing.
The good news I see in society is that this fragmented symptomatic view is 
being supplanted by a much more integrated, wholistic approach. While there 
are many examples, I cite two that I have experienced.
Dr. Edmund Bourne is a best-selling author who has counseled people 
with anxiety disorders for over 20 years. His initial edition of The Anxiety and  
Phobia Workbook, published in 1990, could probably be described, using his 
own later words, as “applied technology” (Bourne 1998:2). It utilized cognitive 
behavioral methodology to treat anxiety. In his first book only brief mention 
was made of spirituality as a resource for dealing with fear. Due to his own 
experience and the impact of others, the later 1993 edition greatly enlarged 
that spiritual section of the book. His most recent book, Healing Fear—New 
Approaches to Overcoming Anxiety, represents a further major step.
The “guiding metaphor” of the book is healing-as per his title. This is 
directly contrasted with the “applied technology” of other methods. Bourne 
wants to deal with the broken relationships and disconnection that lie under 
all fear. He desires not only to remedy the basic problem but to teach people 
to live in a new, positive way. He calls it an “integrated comprehensive path 
to healing anxiety in its deepest and most intractable aspects” (ibid., 3). He 
includes as elements in healing such things as caring for the body, exercise, 
and personality traits. The last five chapters of the book all deal with issues 
that Christians would call spiritual, including prayer and meditation, releasing 
oneself to a higher power, and learning to love. Bourne himself suffers from 
anxiety and has seen this broader view help him in his own struggle.
Bourne’s work is a wonderful example of the power of healing as a meta­
phor and of the evolving recognition in Western society that an integrated ap­
proach that affects all of life is needed if one is to be truly healed.
The second example is the Center for Integrated Healing in Vancouver, 
British Columbia.4 In my own personal journey in dealing with cancer, I re­
cently attended a two-day seminar given for those who are wondering how to 
respond to a cancer diagnosis. The receipt I received for seminar fees says this 
introductory program consists of “counseling and guidance from a panel of 
practitioners including naturopath, traditional clinical doctor, registered nu­
tritionist, massage therapist, homeopath, and holistic healing practitioner on 
the psychological and mind-body aspects related to living with cancer.” It does 
not mention that small support groups took place or that exercise was urged. It 
does not refer to the healthful vegan lunches provided, and it does not, perhaps 
because it receives government funding, really tell the extent to which spiri­
tuality is stressed. Prayer and meditation are an integrated central part of the 
program, as is the avoidance of mental and physical toxins. If the enthusiastic 
response of participants is taken seriously (and it should be), this kind of pro­
gram is the wave of the future. The center is planning for expansion to other 
areas of Canada. Their mission is to replace the “old tumor-based model” of 
treating cancer with the “new person-based model.”
Although I enjoyed and profited from the program, I sat there with a pow­
erful inner voice crying out, “This is what Christians ought to be doing.” The 
kind of generic spirituality portrayed is probably all that can be done in such a 
government-supported setting, but why can’t Christians boldly show how Jesus 
is the supreme Healer?
In conclusion, I want to affirm that Don Richardson was right! He said 
the redemptive metaphor has already been placed in each culture by God. The 
missiologist’s task is to discover it and demonstrate to hungering people how 
Jesus fulfills it. God has already placed this healing metaphor in our culture, 
and perceptive people are already pushing the culture to a broader, spiritually 
related view of healing. Are Christians leading the way?
I suggest a direct approach. First, Christians should simply and directly 
tell people Jesus is the Healer. Perhaps instead of starting by telling people to 
repent, believers should listen as people reveal their brokenness. In that dia­
logue, believers can confess their own brokenness as well and then offer Jesus 
as Healer.
The “theology” is really quite simple:
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• All are broken and need healing. Even a short conversation should make 
this obvious.
• Brokenness is the result of disruption of the four core relationships. The
first of these relationships is the human-to-God relationship. The second 
of these relationships is the human-to-self relationship and is the core of 
psychological issues such as fear, shame, self-hate, etc. The third relationship 
is the human-to-human relationship, providing the opportunity to talk 
about the micro-level issues such as family breakup, finances, etc., and the 
macro-level issues of racism, war, etc. The fourth relationship is the human - 
to-nature relationship, which enables us to talk about the laws of health 
on the personal level and environmental issues on the corporate level. 
It should be noted that these four relationships are not isolated. Biblically 
and in practical everyday life they interact and interrelate with each other; 
one disrupted relationship usually impacts the other relationships as well.
• Jesus is the Healer.
• Jesus heals by restoring relationships. The missionary’s task is to proclaim 
this truth and demonstrate in practical life how it is so. Remembering that 
healing is a process, we need to find ways to show how Jesus makes this 
process possible.
Using the healing redemptive analogy, theology becomes the explanation of 
God as Healer and the healing process. Ethics becomes the way of life that pro­
motes healing. Spirituality describes and promotes the communion with God 
that leads to healing. Mission/evangelism  is the practice of modeling healing for 
others and inviting them to receive healing through Jesus. Scripture becomes 
the authoritative guide to healing.
Two brief comments need to be stressed. First, Christians cannot approach 
others as ones who are completely healed. Complete healing only comes with 
the end of sin and the Second Coming of Jesus. Believers proclaim healing 
but are themselves continuing in the healing process. They are healers in the 
process of being healed.
Second, this is not an easy therapeutic Christianity that fails to accept the 
reality of human brokenness and/or excuses sin as sickness for which we are 
not responsible. To be healed, people must acknowledge their broken essen­
tial relationships and desperately seek Jesus to make these connections whole 
again.
Much work remains to be done to recast the Christian message and meth­
ods to this new redemptive analogy, but the task is worth our best efforts as
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we aim to reach our North American mission field with a Jesus who heals. 
This powerful healing redemptive analogy has the potential to be the bridge to 
twenty-first-century, post-modern culture. Rightly used, it can enable people 
to embrace the Christian gospel as the answer to their deep-felt need for the 
complete healing only Jesus can give.
Notes
1 See w w w.one-way.org/jesusm ovement for a brief history and link for access to 
an annotated bibliography.
2 For an interesting discussion o f healing in both testam ents, see Brown (1995).
3 See w w w .am cancersoc.org.
4 M aterial can be accessed at http://w w w .healing.bc.ca.
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SUFFERING FOR CHRIST’S SAKE: YES? 
BUT HOW MUCH?
REINDER BRUINSMA
This chapter focuses on the place of suffering and m artyrdom  in the New  
Testament witness and the history o f the church. It points out that followers 
o f Christ have often been willing to accept suffering for Christ’s sake, even 
unto death, and that this m ay indeed be the unavoidable consequence of a 
choice for Christ. In the m issionary con text of our tim e, excessive risk-taking  
is not dem anded by the Bible nor encouraged by the overall testim ony o f the 
Christian church of the ages. Yet the authenticity of the m odern m issionary  
may, at tim es, dem and a greater willingness to suffer serious hardship than is 
current general practice in Adventist missions.
The Seventh-day Adventist Church of today is a “modern” organization 
which does everything it can to reduce corporate risks and risks to its employ­
ees, its volunteer workers, and assets. As early as 1936 the church established 
its own insurance company, which today, as Adventist Risk Management, Inc., 
still serves the worldwide church.
Having worked in mission service and as a church administrator, I learned 
that the Adventist Church is careful with its human resources. Not only does
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the church make sure that all its employees, and especially those who work in 
high-risk areas, are adequately insured, but also that they are regularly briefed 
on how risks might be avoided. When there is threat of war or intense civil 
unrest in a given country, Adventist expatriate personnel are quickly evacu­
ated. Usually the travel advisories of the U.S. State Department determine the 
Adventist strategy in such cases.
Also, where the Adventist mission faces opposition, a high value is placed 
on the personal safety of the converts. This often means that these converts 
move, or are advised to move, to a safer place, often another country. And in 
devising Adventist strategies for a witness in challenging places, as for instance 
among Muslims in “closed” countries, experiments with a highly contextual­
ized form of outreach are deemed acceptable which seek to reduce the danger 
to any new converts by masking their identify as followers of Jesus Christ.
In general, it would be true to say that Adventists try to be nonconfronta- 
tional when they face adverse reactions to their presence and activities. Theirs 
is usually not a tactic of public protest, but rather of lobbying and quiet diplo­
macy.
Seventh-day Adventists are, in many ways, pragmatists who tend to avoid 
risks in their everyday lives, but also in the context of denominational work and 
Christian witness. This may to some extent be rooted in the church’s American 
origin and its early development in the latter part of the 19th century in a coun­
try dominated by pragmatic thinking (Kuklick 2001:94fF).
This is not to say, however, that the Seventh-day Adventist Church and its 
employees and members do not, at times, suffer fierce opposition. Persecu­
tion and martyrdom are not just something of a long-forgotten past, but are 
still a reality for many Christians across the denominational prism, including 
Seventh-day Adventists. In the International Bulletin o f  Missionary Research, 
David Barrett and Todd Johnston provide an annual estimate of the number 
of Christians who die prematurely because of their faith. They estimate that 
the number is currently about 165,000 per year (Barrett and Johnson 2002). 
In addition, some 200 to 250 million Christians face serious harassment, state 
interference, or other obstructions as they seek to live out their faith, while a 
further 400 million Christians experience substantial restrictions with regard 
to their religious freedom (Marshall 1997: 225). A spate of recent books leaves 
us in no doubt that Christians (and adherents to other faiths) may still face per­
secution at a horrendous scale (see Cumbers 1995, Shea 1997, Marshall 1997, 
Hefley 1996).
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To what extent does the relatively low-key Adventist approach to obsta­
cles and opposition in the proclamation of their interpretation of the Christian 
message find support in the Bible, particularly in the example of the Lord Jesus 
and His apostles? Or does the New Testament suggest a somewhat bolder ap­
proach and a greater willingness to more gladly accept risks for the sake of the 
Kingdom? This short article can, of course, deal with only a few aspects of this 
important issue and will lead to only a few tentative conclusions.
Some Biblical Data
Is there an unequivocal biblical principle? Are persecution or opposition, 
and even martyrdom, to be gladly accepted? Must followers of Christ expect 
and accept hardship? Or is it to be avoided whenever possible?
The Bible abounds with stories about people who faced opposition be­
cause of their religious commitment. Some would argue that the biblical story 
of martyrdom begins in Genesis 4 with the death of Abel at the hands of his 
brother Cain (verses 3-8). But there may be clearer Old Testament examples 
of people who gave their lives as the price for their loyalty to the God of Israel, 
as for instance the prophets who were killed by Jezebel (1 Kings 18:4, 13) and 
the prophet Zechariah, who met his death by stoning at the order of the wicked 
king Joash (2 Chronicles 24:21, 22).
The intertestamental period saw a considerable amount of persecution and 
martyrdom, especially during the oppression of the Jewish people by the Seleu- 
cids. Many examples of suffering and martyrdom are amply documented in the 
wealth of literature that is available from that period. The Maccabean martyrs 
are probably best known, since their story of steadfast endurance is chronicled 
in the apocryphal books which bear their name, and which in some traditions 
have been included in the Bible. It should be noted that in this period, as well 
as in first-century Judaism, there often was only a thin line between martyr­
dom and religious suicide. The famous martyrs at Masada (73 AD) belong in 
this latter category (Pobee 1985: 29).
Jesus Christ, the Founder of the Christian faith, may well be characterized 
as a martyr, even though His martyrdom is unique in the sense that salvific 
meaning is ascribed to it (see, e.g., 1 Timothy 2:6; Galatians 3:13; 2 Corinthians 
5:21). The four Gospels describe how He was killed by a coalition of Jewish 
religious leaders and Romans. In a sense, Jesus’ death was the continuation 
and climax of the plight of the Old Testament prophets (Luke 11:47-51; 13:33;
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20:9-16), and of His cousin John the Baptist (Mark 6:14-29). But there was 
more to it. In several of his writings Paul repeats what was already affirmed by 
Jesus Himself (John 15:13), that He willingly and intentionally gave Himself 
up (Ephesians 5:2, 25; Galatians 1:4; 2:20; 1 Timothy 2:6; Titus 2:14) (Pobee 
1985:48ff). In Pauline theology, Jesus becomes the prototype of the Christian 
sufferer. Being “in Christ” includes sharing in His death (Philippians 3:7-11), 
and accepting Christ as Lord may therefore well mean that one will suffer for 
His sake. “Paul interprets the persecutions that were met by the various con­
gregations in consequence of embracing the Christian message as a sine qua 
non of being in Christ” (ibid., 70, 107ff).
Yet it should be noted that Jesus did not seek persecution during at least 
part of His ministry as long as He felt that “His time” had not yet come (John 
7:6). And in at least one particular instance Jesus decided to escape when the 
situation became too dangerous (John 10:31-39). Jesus returned to Jerusalem 
to give up His life only when the right moment had come and of His own free 
will (Barret 1967: 135).
Few Christians were so adamant about their willingness to die for the sake 
of their Lord as the apostle Paul. He saw his hardships (2 Corinthians 11:23- 
33; 6:4, 5) as the authentication of his apostleship (2 Corinthians 11:23). In his 
letter to the Galatians, Paul refers to “the marks of Jesus” which he bears on 
his body (6:13). He had been branded, like a slave, to seal his allegiance to his 
Lord.
The stoning of Stephen (Acts 7:54-59) and the killing of the apostle James 
(Acts 12:2) were signals of what many Christian leaders and church members 
would eventually face.1 Persecution and suffering were often part and parcel of 
the New Testament believer s life. James underlines this in a very positive way: 
“Consider it pure joy, my brothers, whenever you face trials of many kinds!” 
(1:2). And Peter expresses the very same sentiment (1 Peter 4:12-16).
More than any other New Testament books, the Apocalypse focuses on 
suffering and martyrdom. The churches to which the “revelation” was sent had 
already received more than a fair share of suffering (2:10,13,19; 3:10). Tribula­
tion is one of the key words of the document (7:14). The souls under the altar, 
“those who had been slain because of the Word of God,” are not forgotten (6:9- 
11). “Their untimely deaths on earth are from God’s perspective a sacrifice on 
the altar of heaven” (Mounce 1977:157).
In some instances persecution was halted through divine intervention, as 
when prison doors were miraculously opened (Acts 12:1-18; 16:16-40). And
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we note that Paul did not jump into martyrdom when it could be avoided. Like 
Christ, he escaped from an angry mob that was intent on killing him, and inten­
tionally avoided suffering or worse at that particular moment (Acts 9:23-25).
The Church and Martyrdom
To what extent is this New Testament picture reflected in the history 
of the Christian church? How, and to what extent, were Christians called 
upon and willing to imitate the sufferings of Christ and the apostles? 
The following paragraph can provide only the briefest of surveys.
Before the church received the support of the Roman state in the time 
of Emperor Constantine (313), the Christians often suffered persecution 
and martyrdom. Early Christian historical and biographical records of 
martyrdoms abound, and the stories of famous martyrs, as for instance 
Justin Martyr (ca. 100-ca. 165), Ignatius (ca. 35-ca. 107), Polycarp (ca. 
69-ca. 155), Perpetua and Felicitas (d. 203), and the Martyrs of Lyon (d. 
177), have been told and retold through the ages.2 But the history of per­
secution in the early church is very complex, and persecution was not 
constant and not everywhere. Indeed, a number of emperors, from Nero 
to Diocletian, ordered large-scale repression of Christians from various 
motives. But until ca. 250 persecution remained intermittent, and where 
it occurred, it was often more determined by local feeling than by impe­
rial policy (Frend 1965).
Many historians have pointed to the eagerness of Christian believers in the 
early centuries to die for their faith. One recent study, in particular, indicates 
that, following the Pauline admonition that “to die is gain,” many looked for 
a “noble death.” It was, however, just as among Jews in pre-Christian times, 
often difficult to draw a clear line between actual martyrdom and religious sui­
cide (Droge and Tabor 1992:138ff). This changed in the fifth century when 
Augustine’s influence did much to discourage the voluntary submission of one’s 
life (Augustine 1984:26-39).
It is impossible to determine how many early Christians were actually will­
ing to face martyrdom. Most likely, the number was relatively small. It has 
been estimated that more Christians may have died for their faith in the first 
half of the 20th century than in the first 300 years after the persecution (Droge 
and Tabor 1992:140).
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By and large persecution stopped when Christianity became the official 
state religion. But it would resurface time and again in various forms and in 
various degrees of intensity. Between the fourth and the eleventh centuries, 
Western European society to a significant extent changed into a community 
of baptized Christians with few opportunities for martyrdom. “Dying for the 
faith became a frontier phenomenon, a real possibility only for Crusaders, or, 
from the thirteenth century onwards, for mendicant missionaries in the Mid­
dle East, Asia and North-Africa” (Gregory 1991: 31, 32).
But the scene was soon to change. Protestant Christians have long been 
eager to point to the many instances of grave intolerance on the part of the 
late-medieval Catholic Church, in particular toward the widespread “heretic” 
Cathars, some of whom in turn were responsible for the violent death of the 
famous Peter Martyr (1205-1252; Farmer 1991:350-51). As the dissatisfaction 
with the Church of Rome increased, the Catholic measures against its critics 
also grew in intensity; and groups such as the Hussites, Waldensians, and Lol­
lards faced severe persecution. The willingness to kill for the faith, and also to 
die for the faith, became an important feature of the church in Reformation 
times.3 In spite of the fact that Protestants, Anabaptists, and Catholics agreed 
on many vital Christian beliefs, the incompatibility of certain convictions led 
to widespread violence (Gregory 1991: 342ff). The preparedness to suffer and 
die for ones convictions was probably strongest among the rank and file of the 
Anabaptists (Bauman 1968: 170-210). But it should not be forgotten that the 
authors of the popular martyriologies had their own agendas, and much was 
written for propaganda purposes.
The Inquisition in Spanish-controlled territories, including the Low Coun­
tries, has often been regarded as the absolute apex of religious intolerance in 
the Christian era. That may be true, but determining the true scope of the late 
fifteenth- and early sixteenth-century Spanish Inquisition, and understanding 
the religious and political factors involved, remains a challenge for historians. 
Many of the sources used by later writers were highly polemical, and although 
the Inquisition was a terrible episode of intolerance against Jews and Chris­
tians, the number of people who were actually killed was much lower than has 
often been alleged.4
Widespread intolerance, in particularly between various Christian tradi­
tions, has remained an almost constant feature in church history, even after 
the “wars of religion” had ended. Major population shifts were the result, not 
in the least in the direction of the “new world.” But killing and dying for the
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faith became less common, at least in many countries of Europe and in the 
New World. However, as Christianity spread to other continents, considerable 
numbers of missionaries, as well as new converts in the “mission” lands, paid a 
high, and often the ultimate, price for their religious convictions (Kane 1978, 
passim).
What if It Can Be Avoided?
There is no doubt that there is a strong tradition in the Christian church 
of willingness to face suffering and even martyrdom. At times, there was even 
a desire for martyrdom, similar to what we see currently among some Islamic 
fundamentalists. But it would not be true to say that the Christian church has 
always and everywhere been a persecuted church and that the church over the 
centuries has consistently encouraged its adherents intentionally to “imitate” 
Christ in martyrdom. Patristic writers were already divided on the issue about 
the desirability of martyrdom. Influential leaders, such as Clement of Alex­
andria (ca. 150-ca. 215), Origen (ca. 185-ca. 254), and Tertullian (ca. 160-ca. 
220), clearly rejected the idea that martyrdom was the highest calling for the 
Christian believer (Norris 1986:452-57). And although there have always been 
individuals and fringe movements which have advocated the road of suffering 
and martyrdom as the ultimate form of obedience to Christ, ascetic practices 
usually sufficed to satisfy this desire. The spirituality of martyrdom was largely 
transformed from “bloody martyrdom” to the “white martyrdom” of monasti- 
cism (Wainwright 1986:593).
It should also be mentioned that not all who indicated a willingness to 
suffer for Christ were in fact able to face persecution and martyrdom, and it 
became at times a vexing issue to deal with those who had denied their faith 
when the test came. A main factor in the Novationist schism in the middle of 
the third century, for instance, had to do with the question of how to deal with 
those who had “lapsed” from the faith when confronted with persecution in 
the time of Emperor Decius (reigned 249-251).
In later times, Luther-more than the other reformers-emphasized the 
value of martyrdom (Tripp 1983:252-55; Kolb 1995:399-411), but there seems 
to be little evidence that Christians in the Lutheran tradition have in actual 
fact shown a greater eagerness for suffering for Christs sake than Calvinists 
and other Protestants. The historical record shows that the church has always 
maintained that loyalty to Christ may become a matter (literally) of life and
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death, but that, as a rule, Christians have not been encouraged to put their lives 
at risk if that could, in good conscience, be avoided.
Tentative Conclusions
I now return to some of the questions posed at the beginning. Is there 
reason for the Adventist Church, in the light of Scripture, and against the back­
ground of the witness of the Christian church over twenty centuries, to rethink 
its approach to risk-taking for the sake of the gospel?
Looking at the biblical data, we must, of course, take into account that the 
New Testament was written with an eschatological urgency. Paul believed he 
stood a good chance of still being alive when the Lord would return (1 Thes- 
salonians 4:15), and the gospel writers selected their materials from a similar 
perspective. They believed they lived at the very end of time, on the brink of 
the final confrontation between those who were/or and those who were against 
Christ. Naturally, the sayings of Christ about this impending confrontation, 
and the events in His life which foreshadowed this climax, were highlighted. 
Nevertheless, elements were also included which tell us that even Christ and 
the apostle Paul, in spite of their willingness to suffer, did at times intentionally 
avoid this. And that has been true of many of the followers of Christ through 
the centuries.
Deciding to take or avoid particular risks for the sake of Christ can be a 
complicated matter, both at the corporate and at the individual levels. Apart 
from religious motives, there are ethical, organizational, and even economic, 
legal, and financial matters to consider. Nonetheless, I would suggest that the 
Seventh-day Adventist Church may need to manifest a greater willingness to 
take risks for the sake of Christ. Christians are called upon to carry the cross of 
their Master, rather than to “dodge” the cross-a term used by the well-known 
British author J. B. Phillips (1956:122). Following Christ is following wher­
ever He may lead. Accepting Christ is a public acknowledgement of transfer­
ring ones allegiance from the powers of this world to the Lord Jesus Christ. 
Although we must be “shrewd as snakes” (Matthew 10:16), we must also be 
prepared always to publicly give account of the Christian hope we cherish (1 
Peter 3:15).
The postmodern public to which the church must witness is less and less 
interested in doctrinal fine print. It is suspicious of organized religion, but 
may want to listen to the authentic stories of believers who have manifested a
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total commitment to their religious convictions, even to the point where they 
have suffered for what they believe. It would seem, at the very least, that the 
corporate church must leave room for its members, and most certainly for its 
employees, to determine for themselves, in difficult circumstances, the extent 
to which they want to suffer for their faith or remain on their post in the face of 
serious risks to themselves. The willingness to suffer for Christ cannot be the 
subject of bureaucratic policy-making. Believers who, in certain circumstanc­
es, voluntarily decide to accept suffering, gain a right to be heard. And this 
right may well be denied to others who were unable or unwilling to do this.
And, finally, in developing its mission strategies, the Adventist Church 
must, of course, be sensible and not be needlessly provocative. The church 
must contextualize its message to avoid misunderstandings about the essence 
of what it wants to communicate. Careful thought must be given to the pos­
sibility of avoiding opposition without any need to compromise. But there 
should be no intentional vagueness about the identity of converts. Their deci­
sion for Christ is a dramatic choice and a public one. There may be a risk and 
a price to pay, both for the preacher and for the convert. So be it. This is what 
the Bible tells us to expect, and church history provides us with numerous in­
spiring examples of how the church may grow as people see the steadfastness 
of believers. “Missionary suffering is not simply the price that must be paid for 
authentic and fearless proclamation of the gospel to a hostile world. The suffer­
ing itself becomes part of the mission” (Senior and Stuhlmueller 1983: 337).
Notes
1 A ccording to tradition, all apostles, except John, suffered a m artyrs death 
(Cross 1963 :72).
2 The Acts o f the Christian Martyrs (Acta Martyrum) rem ains a prim ary source, 
even though the borderline between history and edification is often obscure. For
a recent critical edition of the earliest Acts, see M usurillo (1 9 7 2 ). For Ignatius and 
Polycarp, see also G oodspeed (1950).
3 The classic (but highly hagiographical) account o f persecution and m artyrdom  
throughout the Christian era rem ains Fox’s Book o f Martyrs: A History o f the Lives 
(1 967  ed.).
4 See H enry Kam en’s careful historical revision, The Spanish Inquisition (1997), 
esp. pp. 3 0 5-20 .
Chapter 13
*  % *
Church Revitalization after the Velvet Revolution 
in the Czech Republic
PETR CINCALA
Research into the post-C om m unist Czech worldview reveals that organized  
religion and the church are perceived with real aversion. In today’s Czech  
reality o f two separate worlds, public and private, unchurched people see the 
manipulation and control o f the public sphere as also perm eating organized  
religion. This study will show that a m ovem ent o f “cell” or “house” churches 
which are missional, organic, and transform ational can better reach people 
in Czech.
When communism collapsed in the Czech Republic in 1989, people were 
filled with a great relief and optimistic excitement. This event is still remem­
bered as the Velvet Revolution. Banners with signs stating, “Love will win over 
hatred and truth over deceit,” hung in the streets. Hopes were high and people 
were receptive to change.
The Seventh-day Adventist Church had great ambitions. In the next few 
years that followed the political changes, large groups of people were attending 
evangelistic meetings, and churches saw an increase in baptisms (see Fig. 1). 
Believers praised God and were convinced that the promised latter-day rain 
was finishing God’s work through the social and political emancipation.
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SDA Church in Czech Republic
Baptisms (1990-1994)
1991 1993
Fig. 1: Adventist Baptisms in the Czech Republic in 1990-1994
But those days are gone. Despite the newfound freedom and possibilities, 
people are drifting away from the churches more than ever before. Among the 
church leaders there is a growing realization that people are not interested in 
the church. Although in the few years following the Velvet Revolution hun­
dreds of people were baptized, now the church is sidelined and not growing 
any longer. During the last five years the Adventist Church membership has 
declined, and worship attendance has dwindled (see Fig. 2).
SDA Church in Czech Republic 
Annual Growth Rate (1983-2002)
Fig. 2: SDA Annual Growth Rate in the Czech Republic in 1983-2002
Over the next ten years, since the collapse of communism, major Christian 
churches have lost 30-50 percent of their members (see Table 1; Czech Statisti­
cal Office 2001a). This obviously has had a negative influence on the dynamics 
of the church.
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Table 1: Census Report of Church Affiliation (Czech Republic)
Census Roman
Catholic
Evangelicals Hussites O ther
0 3 /0 3 /1 9 9 1 4 ,0 2 1 ,4 0 0 204 ,0 0 0 178,000 120 ,300
0 3 /0 1 /2 0 0 1 2 ,7 0 9 ,9 0 0 137,100 9 6 ,400 314 ,5 0 0
Source: Czech Statistical Office (http://www.czso.cz/cz/sldb/index.htm)
The 2001 census illustrates this decline of religious interest. The “no faith” 
group grew nearly 20 percent over ten years, while the number of those claim­
ing to be believers decreased by 12 percent (see Fig. 3).
Religiosity of Czech People 










Fig. 3: Comparison of Religiosity in Czech Republic
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These statistics raise a number of questions: Does the church have a place 
in the heart of the Czech people? Is the society indeed as atheistic as the polls 
convey? Is there any hope to reach the Czech people with the gospel?
The Dilemma of Czech Religiosity
To answer these questions, a study was designed to gain a deeper under­
standing of both the societal and the church contexts (see Fig. 4). Followed by 
a literature review, an ethnographic and church assessment was researched in 
several ways. A three-level content analysis of front-page articles from a ma­
jor Czech newspaper was conducted between August 1998 and October 1999. 
(The first-level analysis tried to identify groups of frequently used words, es­
pecially religious terms. The second-level analysis evaluated any significant 
correlations between specific themes. Finally, the third-level analysis focused 
on an in-depth analysis of selected articles to identify patterns, sequences, and 
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Fig. 4: Research Methodology for Understanding the Societal 
and Church Contexts in the Czech Republic
A number of surveys were conducted to measure the religious status of 
secular people (adopted from Schwarzs Natural Church Development project; 
Schwarz, 1996) and to assess the health and growth of churches from various 
denominations. Finally, both churched and unchurched people were inter­
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viewed to gain deeper insights into their understanding of life and their at­
titudes toward religion.
The Nature of Czech Religiosity
Through these interviews and surveying of unchurched people, I found, 
to my own surprise, that the Czech people are not as irreligious as presented 
in official polls of the 2001 census (Czech Statistical Office, 2001b; see Figure 
3). On the surface, about 60 percent of people present themselves as having no 
confession (no faith). But my survey on religiosity indicated that 99 percent of 
all Czechs seem to believe in something and are not opposed to faith.
The survey asked for responses to a variety of statements describing vari­
ous aspects of religiosity (such as “The idea of God is an outworn concept” or 
“God is only a symbol of mans ideals”). Two clusters of questions pointed to 
two religious indicators (“I believe in God” and “I need God”). Figure 5 shows 
the spectrum of religiosity in the Czech society.
Comparison of Religiosity Indicators
Average Mean (337 Surveyed People)
'I believe In God" Indicator 'I need God" indicator
Fig. 5: Religious Indicators from Survey of Secular People
The real dilemma is not that people are not interested in spiritual matters 
but that they have a deep aversion toward organized religion and the church
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in particular. Even the Czech atheists are spiritually open and often develop 
latent forms of religiosity. People are spiritually hungry, but they do not want 
to have anything to do with an organized church. Czech atheists in the survey 
made statements like the following: “People doubt church, not Christianity,” or 
“For the majority of atheists, God is not an alien notion, only the way faith in 
Him is presented by the present conception of religion.”
These and similar stereotypical views as found among the surveyed people 
do not necessarily explain every person’s worldview, yet these comments reflect 
a common perspective. The attitude of people may have been impacted by 
their historical-national consciousness. Czech history provides some explana­
tion for these current attitudes and worldviews. Two patterns of the Czech 
worldview described below are relevant to our research.1
Hussite-like Mentality
The spirit of John Hus and his associates, who dared to pinpoint the errors 
of the church, is still with the Czech people. Czechs are very critical toward any 
organized church. However, unlike Hus, they go even one step further by stay­
ing away from and being skeptical of organized religion. Through conversation 
with Czechs, one can sense that their faith is marked by a deep reservation. 
They distance themselves from the church with statements like these: “I have 
nothing against the church, but I do not want to have anything in common 
with it” or “I will come to church when I get older or when I get sick.”
The fact that throughout most of their history the Czechs were under some 
form of foreign domination causes them to be often in opposition to these oc­
cupying forces, which in turn caused them to suffer from an ongoing identity 
crisis. People know more about what they do not want to be than about what 
they are or could be. On the surface, people hesitate to be associated with 
publicly organized groups (political, religious, etc.). Although they naturally 
desire to belong, they have doubts and voice distrust about belonging to orga­
nized institutions. Even after fourteen years of life in a free society, such inner 
uneasiness can still be found. The Czechs are very proud, and yet they appear 
to lack self-worth. As a result, various defense mechanisms are in place within 
their social as well as institutional interactions.
Czechs are critical and intolerant of others. Although naturally friendly 
and sensitive, they often “armor” themselves as rough and suspicious. It is 
common for Czechs in the public sphere to be two-faced. The question, “What
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will other people say?” often drives many of their everyday decisions. It is 
apparent that these defense mechanisms assist them in protecting themselves 
subconsciously from getting hurt.
Dualistic View of World
The world in which Czechs live is in many aspects divided into two 
realms—public and private. People behave differently in public than at home. 
Double-talk, double-face, and double-thinking are common. It is impossible 
to truly know a Czech person in the public sphere. The private sphere is pro­
tected because that is where people treasure their dearest values-happiness, 
love, friendship, and relationships. The public arena, on the other hand, is like 
a jungle where people hide to catch their prey. The public is governed by an 
apparent lack of concern for others. The primary value of work is not so much 
in making a difference in the world as in satisfying one’s own material needs.
In the Czech mind-set, the church clearly belongs to the public domain. 
The value of going to church, therefore, is measured by the same criteria as any 
other public institution. People make their decisions based on what benefits 
(mostly of a material nature) they might obtain from going to church. The 
result is obvious. In the public perception, going to church carries with it sig­
nificant losses and vulnerabilities with minimal gains.
A church is seen as an institution that asks for money, volunteer work, and 
other personal sacrifices. A church is not seen as an agency that inherently 
serves and gives to people. The church is often associated with loss of freedom, 
loss of happiness, loss of friends, loss of self, loss of comfort, and perhaps even 
loss of peace. Peoples reserve toward the church is nurtured by various fears. 
What if joining a religious group would make them extremists? What if go­
ing to church would make them look as if they are not normal? They appear 
concerned that they would be manipulated into believing and be controlled by 
church authorities. In summary, people are afraid that church would invade 
and spoil their most valuable domain-their private (and safe) world.
The Quest for Plausible Churching
Repeatedly in its history, the country was violently overtaken and the pub­
lic was oppressed by hostile and aggressive political powers, most recently a 
communist dictatorship. Interestingly, the communists were not satisfied 
with controlling the public sphere; they tried to gain access to peoples private
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worlds as well. Yet, through this tyranny, the walls protecting the private part 
of peoples lives grew thicker.
The password into the private sphere of those who have been threatened is 
credibility and trust. Although the church gained a favorable position during 
the Velvet Revolution, it soon lost much of its credibility through unfortunate 
events (claiming back its property, striving for political power) and has now 
been categorized as one of the public institutions.
As a public institution, the church lacks essential relational elements by de­
fault. The church has a lot of explaining to do, such as the burning of John Hus, 
the events surrounding the counter Reformation, the church’s part of foreign 
occupation and wars, and the church’s striving for power and control. Winning 
confidence back takes a lot of time and energy, and requiring painful changes. 
The bias against the church is too deep. For an increasing number of the un­
churched, the church today does not count.
Hence the dilemma, for by its very nature religion includes the private and 
relational spheres of life. Czechs replace socio-spiritual activities, church, and 
institutionalized religion with the pub, nature, sports, and horoscopes. There 
is also a growing group of spiritually hungry people who search for plausible 
forms of religion and often are attracted to nontraditional spiritual movements 
(cults, sects, or secret religious circles). Such groups attract Czechs today who 
are looking for fellowship to satisfy their felt needs, regardless of whether or 
not it is biblically grounded.
Response of the Church
Traditionally churched people still remain in the Czech society. The coun­
try has a rich church history of which these traditionalists are proud. However, 
any overreliance on the past can lead not only to a tendency to defend one’s 
traditions, but also to a lack of necessary adaptation and flexibility to keep the 
church alive and attractive.
Some of the neo-apostolic churches that have broken away from the tradi­
tional churches have seen some success in reaching the socio-spiritual needs of 
Czech people. However, most organized churches have experienced difficulties 
in building meaningful bridges to unchurched people.
Most of the churched people in the Czech Republic hold on to a rather pas­
sive view of mission-“come and join us.” However, when unchurched come to 
church, they often face a lack of acceptance and a pressure to conform. In the
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eyes of unchurched people, the values of the public sphere-uniformity, ma­
nipulation, and control-also have permeated organized religion. Unchurched 
people are looking for how ones faith in God connects with and applies to daily 
life. They are looking for a religion that is practical and relevant and addresses 
their felt needs.
Unfortunately, there remains a wide and challenging gap between the soci­
ety and the church. Although people know there is an ultimate power (God), 
they are spiritually wounded and have closed their hearts against the church. 
Their emotions resist God, but deep down they continue to experience a spiri­
tual void.
Church Revitalization
In view of the societal analysis and church assessment, the question has to 
be raised: What are the role and purpose of the church? What does it take to 
meet the spiritual needs of unchurched people? How far can the church go to 
fulfill its mission?
Missionary Role o f the Church
Almost nobody would question the role of mission. Mission has always 
been considered as a primary purpose of the church and is based on the bibli­
cal mandate in Matthew 28:19-20, yet the traditional model of mission does 
not seem to fit into today’s environment. Spiritually hungry people should go 
to church and listen, but they refuse to do so. They should seek the truth, yet 
they do not. The Bible can provide many answers to the questions people are 
asking today, but the churches are ill-equipped to do so. It seems their words 
have lost their power.
Is it possible that the content of mission is more than mere words? The 
mission of God needs to be presented in a way that people can understand. If 
salvation comes with the knowledge of and relationship with God (John 17:3), 
mission also needs to help people to experience who God is and how God’s 
love tastes.
In the study of Scripture we can see that mission comes from God’s heart 
(character) and that God was the first missionary (Bosch 1992:389-93). The 
meaning of the word “mission” in the original Latin is “send” and “one (who is) 
sent” (Dybdahl, 1998:8-14). The church was sent to the world by God. Thus, 
the “church exists by mission as a fire does by burning" (Burnett 1996:12). The
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church exists because of mission. The church in its nature is a mission center. 
The center of God’s attention is not so much the church, but the lost world. 
The church exists through God’s dealing with the world. What can the church 
offer to the unchurched people? How does God want us to do His mission in 
the Czech Republic?
Missionary Point o f Reference
We might find an answer to the church’s dilemma today by looking at the 
ministry of Jesus. He came to a society in which a line clearly separated the 
religious and the holy from the sinners and the worldly. It was very hard to 
cross that line. The religious leaders worked very hard to win just one person 
(Matthew 23:15). But when Jesus came and crowds followed Him, the religious 
people were puzzled. We know that Jesus did not change Scripture. But Jesus 
put “new wine into new wine skins” (Luke 5:37, 38).
This brings me back to the gospel. Adventist Christians all over the world 
are united by their biblical teachings. New missionary endeavors should not 
change the message nor bring a new theology. On the contrary, the purpose is 
to fulfill the Adventist mission and vision of sharing Christ’s love. Christianity 
is not only a summary of beliefs and doctrines but also a system of dynamic 
and meaningful relationships. It seems, though, that new societal contexts 
need new theological frameworks.
Basics of Christianity
Based on the societal analysis of the Czech context, such a theological 
framework must rest on five biblical principles:
1. Knowing and worshiping the true God. “For God sent not His Son into 
the world to condemn the world; but that the world through him might be 
saved” (John 3:17). Before the final judgment comes, God strives to save every 
person (Revelation 14:6; 2 Peter 3:9). He wants to take everyone back and does 
all He can to do so. His unconditional acceptance means all people should 
have an opportunity.
Most of the Czech people know somewhere deep in their hearts that God 
exists, but they are emotionally blocked against Him. If there is a God, why 
would He allow so much suffering, wars, and injustice? Czechs are spiritually 
hurt and wounded, but they are relationally hungry. When the picture of God
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as a loving heavenly Father who longs for His lost children gets through to 
them, their attitude will be changed.
2. Growing Christians. It is important to realize that Christians are not 
better than others. Christians are as prone to failures as anybody else. To 
become a Christian, we accept God’s gift by faith and become part of His fam­
ily in spite of our failures. However, Christians are characterized by personal 
growth. God transforms those who become His disciples. It is His work, which 
requires our participation, that will make us new. The goal of Christians is 
clear. They want to be more like Jesus (Ephesians 4:12). For some people such 
a way does not seem to be easy because it requires giving the lead to Jesus, who 
“hath begun a good work” in us and who “will perform it until the day of Jesus 
Christ” (Phillipians 1:7).
3. Fellowship o f  believers. Being a secret Christian (Christian loner) does 
not bear much fruit. It is like trying to be a husband without having a wife. 
However, Christian fellowship does not occur only in church buildings. Chris­
tians can meet in different settings, such as homes. As a matter of fact, Chris­
tianity begins in a private sphere.
God is willing to meet people in the fellowship of small groups (Matthew 
18:20). The first Christians understood this well (Acts 2:42-47). Whatever 
the setting, the uniting elements of God’s Spirit of love have to be present (Ga­
latians 5:22-23). There is no better place than among His family that we can 
experience the life-changing power of God. We are not talking here about a 
common human relationship but about a relationship nurtured by God’s mo­
tivating power.
4. Service. In the post-Communist society there is a special hunger for 
recognition. Many people want to be helpful rather than to be helped, useful 
rather than to be used. Unchurched friends often express their friendship by 
asking: “Can I help you with something?” This is an important element of 
Christianity. Through our service to others God can do His work of trans­
formation in us. For that reason He wants to equip us for exceptional service 
through His spiritual gifts.
Although Christians cannot earn salvation on their own, that does not 
mean that they have to stay passive. On the contrary, our ministries are a 
demonstration of God’s love in our own lives. Gift-oriented ministries connect 
heaven with earth in a tangible way through which people can experience God 
in their lives as well (Ephesians 4:11-14; 1 Corinthians 12:7, 11, 12, 27). The
176 A Man with a Vision: Mission
activities of the church are devices that will create a desire in people to get to 
know God better and to become part of His community.
5. Mission. This point brings us back to where we started. Mission is 
the climax of God’s purpose for humans (Warren 2002). God commissioned 
Noah, called Abraham, brought Israel out of Egypt, sent His Son, and founded 
the church because He is a “missionary God.” David Bosch sums it up clearly: 
“There is church because there is mission, not vice-versa. To participate in 
mission is to participate in the movement of God’s love toward people, since 
God is a fountain of sending love” (Bosch 1992:390; cf. Aagaard 1973).
Mission has to have motivation other than mere duty, command, or au­
thority. People are very sensitive, not wanting to be manipulated or pressured. 
Usually people are motivated to share with others only if they have something 
others could benefit from. “What do I get from this?” asks a typical person. 
“What can I offer my unchurched friend that he could benefit from?” is a ques­
tion each Christian should ask.
Opportunities for Revitalizing the Church in the Czech Republic
The Czechs have a distorted knowledge about Christianity and God. Thus 
it is very difficult to reach them by traditional means. They are more likely to 
be reached in the invisible (private) sphere.
Traditionally, churches are characterized by church buildings. However, 
in our present-day Czech context, spiritual buildings established through liv­
ing stones are needed (Ephesians 2:20-21; 1 Peter 2:5). God is the Builder and 
people are the building stones. God is not limited to the church buildings. 
God may work in the unseen, private sphere. A stable building needs to be 
built on a solid foundation that is often hidden under the surface. Churches 
need to be built that same way.
If the church is a living organism, it should, as every living organism, con­
sist of cells. Such cells may be small groups meeting in living rooms. The 
organism of the church then grows and strengthens by cell multiplication. Dy­
namic small groups may help to bridge the gap between the church and society 
in the Czech context.
The structure of a living organism has its order, but it is in constant motion. 
It changes and adjusts to the new conditions of growth. Revitalized churches 
that are comprised of house communities help people to experience Christian­
ity in all five areas mentioned previously. As a human body consists of various 
organs, cells may vary. Every cell has its unique mission and specific mission­
ary purpose. Living-room cells may help those who tend to hide and privatize
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their spiritual search. With a growing number of cells, an opportunity to wor­
ship and praise God together becomes natural.
There are many people living in my country who believe, but have their 
reservations. They do not identify with an institutional form of faith. They 
seek in secret because they fear ostracism and hurt. Rationally they know there 
is something (somebody) above; however, their religious feelings are blocked 
by their personal fears. God’s arms are open for them. God is waiting to be ac­
cepted. God desires to answer their questions, and God wants to share His love 
with them in meaningful ways.
Although these people are searching, they cannot by themselves often find 
God. These people are ready to be touched through a passionately praying 
team who cares about them. They often seem willing to be embraced in a 
safe, intimate environment of a cozy living room where they can meet a circle 
of people reflecting Christ. They are willing and open to experiencing Gods 
presence in the fellowship of believers, where everybody is excited to serve, and 
where people breathe and live for saving those lost and desperate.
Notes
1 The findings are sum m arized in the sixth chapter o f m y dissertation (see 
Cincala 2 0 0 2 :2 3 9 -4 8 ).
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THE GOSPEL MESSAGE TO THE HINDUS: 
A CHRISTIAN CHALLENGE IN INDIA
P. R. SOLOMON
This article makes the case for contextualizing the gospel o f Jesus to the Hindus 
of India. The author contends that in spite of various efforts taken by W estern  
m issionaries, Indian Christian theologians, and converts from  Hinduism  to  
present the message o f Jesus, the conversion o f the caste Hindus still rem ains 
a challenge for Christian missions. It discusses how Hindus responded to the 
efforts o f the missions by reinterpreting Christ and His message in the light of  
their philosophical presuppositions. This paper tries to give a new direction  
for Christian mission in India.
Christian mission has been successful in converting various people groups 
and nations to Christianity since its origin. In the first-century Roman world, 
the gospel appealed to the poor, the slaves, and other oppressed people. Lat­
er on, it reached the aristocracy and converted whole nations to embrace the 
Christian faith in Europe. Likewise, in India, the gospel appealed to the poor 
and the lower socioeconomic class but did not reach the higher class of the 
Hindu society. After 500 years of intense missionary work, India still remains 
a Hindu nation, and only two and a half percent of its total population is Chris­
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tian. Therefore, communicating the gospel of Jesus to the Hindus still remains 
a great challenge to Christian mission in India.
Christian missionaries did an outstanding service in uplifting the Indian 
society through educational, medical, and social services. They made great 
sacrifices in leaving their homeland and working among the poorest of the 
poor. They went from village to village, preaching the gospel amidst difficult 
circumstances of various kinds. Some of them even laid down their lives in the 
mission of Christ. However, the gospel remains mainly within the walls of the 
mission compounds and Christian communities.
This article explains the complex nature of Hinduism and discusses various 
strategies adopted by foreign missionaries and Indian Christians in converting 
the Hindus. It also includes a section on Hindu response to Christianity. In 
conclusion, new directions for indigenous missions are presented.
Hinduism and India
Hindus in India hold a mixture of beliefs and practices based on multiple 
philosophies and are not bound by an official creed or hierarchical system, as 
can be found in other religions such as Islam, Christianity, Buddhism, Jainism, 
Sikhism, Zoroastrianism, and Judaism. Hindus can be classified into four main 
groups: Tribal Hindus, Village Hindus, Devotional Hindus, and Philosophical 
Hindus. The religion of the Tribal Hindus mainly consists of animism, spiritism, 
fetishism, and totemism (Mahadevan 1971). In Village Hinduism, many gods 
and goddesses are worshiped for prosperity and protection. They follow crude 
forms of religious practices, including animal sacrifices which are not based on 
any scriptural authority but on ancestral tradition and superstitions (Winter 
1981). The religion of these two groups comprises of popular Hinduism.
The next two Hindu groups can be categorized as classical or convention­
al Hinduism because they have added scriptural authority to their religious 
practices (Alphonse 2001). Devotional or religious Hindus follow the path of 
bhakti (fervent love of God) to attain moksha (release from the cycle of births 
and deaths), and they believe in one supreme God with many names and in­
carnations. Most of these devotional Hindus belong to one of the high caste 
groups and worship either the god Shiva or Vishnu as their supreme Lord. The 
temple is the center of their religious life. The Philosophical Hindus-who are 
mostly from the Brahmin caste-have a metaphysical orientation to their reli­
gion. They study scripture, practice meditation and yoga, and follow the prac­
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tices of Devotional Hindus. Their philosophical systems are based on the Upa- 
nishads (mystical utterances found at the end of the Veda) and are known as 
Vedanta (Morgan 1953). All of these Hindu groups, with their diverse beliefs 
and practices, live together under the umbrella of Hinduism without major 
disagreements over their theological differences.
Hinduism is not a single religion as is Christianity or Buddhism, but a 
combination of ideas, beliefs, and practices of many sects and castes (Organ 
1974). It is a way of life rather than a way of thinking (Mahadevan 1971). 
There is no single belief system or faith in a single god that identifies one as a 
Hindu. Hinduism has evolved through centuries by accommodating incom­
ing new beliefs into one stream of thought by its spirit of tolerance and ac­
commodation. Even today a common man in India would say, “Any religion 
is acceptable.” This thought is ingrained in the psyche of most of the Hindus 
except members of Hindu fundamentalist groups such as Rashtriya Swayamse- 
vak Sangh and Vishva Hindu Parishad.
Hinduism is a complex system of beliefs and practices based on imagi­
nation, speculation, and intuition, which are trying to meet various religious 
needs of the Hindus (Griffiths 1982). The early citizens of India followed ani­
mistic religious practices and had an anthropomorphic view of gods. Later, af­
ter the arrival of the Aryans from Central Asia, Hindus developed mythologies 
based on imagination and speculation to express polytheistic and henotheistic 
views of religion. Such intuitive and transcendental thinking of the people 
gave rise to Pantheism, Monism, Atheism, and Panentheism (Monistic Theism, 
God is in all and all is in God). In this process, over time, various theological 
concepts were amalgamated and new religious sects were formed.
This type of complex religious system has led Hindus to be a very religious 
people who are quite content with their routine religious practices in temples 
and at yoga centers. Their faith in God and gods is strengthened by mytholo­
gies, astrology, and transcendental experiences. Moreover, they seek the favor 
of several gods and practice various religious rituals to meet their earthly needs 
such as health, healing, and prosperity. They also perform several ceremonies 
to appease their gods so that they will reduce their pain and suffering.
In addition to the complex belief system, the social structure and denomi- 
nationalism add to the complexity of Hinduism. The Hindu society is divided 
on the basis of a caste system with an unknown origin which has been lost in 
obscurity (Mahadevan 1971). According to the Indian caste system, people 
are divided into four main castes on the basis of labor. The brahmana (teacher
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and priest), kshatriya (ruler and warrior), vaishya (trader), and shudra (manual 
laborer) represent the major caste distinctions. Those who do not come under 
the caste system are considered to be outcaste or Untouchables (the sweeper, 
dhobi [washer man], cobbler, scavenger, and barber; Organ 1974). One out of 
seven people in India is considered an untouchable (Isaacs 1964). Mahatma 
Gandhi gave them the name Harijan (“children of God;” Organ 1974). Un­
touchables call themselves Dalit, meaning “oppressed people” (Kloestermaier 
1994). The first three castes are considered high castes, also called dwija, mean­
ing twice born. As a sign of their status they wear the sacred thread as a symbol 
of their rebirth after the initiation ceremony (Hutton 1963). The three highest 
castes constitute 20 percent and the shudras 50 percent of the total population 
of India (Isaacs 1964). Dwijas usually follow the classical form of Hinduism.
To add to this complexity, there are four principal denominations in classical 
Hinduism; Saivism, Vishnuism, Saktism, and Smartism (Subramuniayaswami 
1991). The followers of Saivism worship Siva, and those of Vishnuism worship 
Vishnu as their supreme god. The Saktas worship god in feminine form. Siva 
and Shakti are considered two faces of one god known as Ishvara. Sakti is the 
divine power personified as goddess and worshipped in many names. Smart­
ism is the religion of the liberal Hindus. Their religion is “monistic, nonsectar­
ian, meditative and philosophical” (ibid., 27). They follow the philosophical 
system of Advaita Vedanta advocated by Adi Sankara (ibid.). In spite of their 
apparent differences, there is generally no animosity between these religious 
sects. They exist in harmony with each other.
In spite of differences in beliefs and practices, Hindus in general are united 
in their common culture and their longing for the experience of the divine. 
This type of religiosity underlies their ethos, unifying them regardless of vari­
ous differences. Unity in diversity is a dominant characteristic of Hinduism 
(Alphonse 2001). Certain religious practices and social values also unite all 
Hindus. For instance, respect for the elders, teachers, and parents; showing 
hospitality; and following caste rules are common values among Hindus. In 
addition, the doctrines of karma (reincarnation of the soul), incarnation of 
God, fate, immortality of the soul, and belief in spirits are collectively held 
by most Hindus. Besides temple rituals, idol worship, festivals, and pilgrim­
ages (Raman 1993), the great epics of M ahabaratha and Ramayana and other 
mythological stories link the spirit of the people in their religious fervor.
At present, the current Hindu society in India has embraced a secular, 
pluralistic, democratic, and modern outlook. It is rapidly changing toward
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a Westernized capitalistic economic system, contributing to a gradual break­
down of Hindu social culture. That does not mean that Hindus have given up 
their religious traditions. They still continue to go to the temple, take pilgrim­
ages, follow the rite of passage, and seek after seers, sages, saints, and gurus. 
Modern Hinduism is also characterized as “resurgent Hinduism” because of its 
aggressive missionary efforts in India and abroad.
Hinduism began to exert its influence abroad after the appearance of Swa- 
my Vivekananda at the Parliament of World Religions held in 1893 in Chicago. 
Since then many gurus and yoga teachers have established centers in Western 
countries to propagate Hinduism (Kloestermaier 1994). In essence, Hinduism 
has contextualized itself as the New Age Movement and is influencing Western 
society through its literature and mass media. As a result, thousands of West­
erners have been converted to various sects of Hinduism such as the Vedanta 
Society, the Hare Krishna Movement, and the Tantric Movement of Rajneesh.
Christian Mission to India
Although Christianity in India is as old as Christianity itself, a full-scale 
Catholic foreign missionary work began in India after the arrival of Francis 
Xavier in 1542, when he came with the authority of the Pope and the king of 
Portugal (Neill 1979). Later, Protestant missionary work began after the arrival 
of Bartolumaeus Ziegenbalg and Heinrich Pluetschau in 1706 on the Southeast 
coast of India. After the arrival of William Carey in 1793, a new era in Protestant 
mission began. Protestant mission engaged in the translation of the Bible into 
native languages and started educational and medical work to convert Hindus. 
There was also a gradual revival which led toward a mass movement to Chris­
tianity, during which many lower-caste Hindus and Untouchables embraced 
Christianity to gain better status, human dignity, and material benefits. As a 
result, Christianity stayed within the walls of the dalit (oppressed) people with­
out reaching the hearts of the dwija (high-caste) Hindus. It is estimated that 87 
percent of the Christians in India come from the scheduled castes, scheduled 
tribes, and backward classes (Albert 1995).
The history of Christian mission in India shows a number of examples of 
missionaries, converts from Hinduism, and Indian theologians who made sev­
eral attempts to contextualize the knowledge of Christ to the Hindus. They 
attempted to reinterpret Christ and the Christian doctrines using Indian reli­
gious terms and categories of thinking. Yet in spite of these attempts, the over­
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all success of spreading the knowledge of Christ to all Indians and converting 
the whole of India to Christianity has not been realized.
The first missionary who began to contextualize the Christian message was 
Father Robert De Nobili. He came to Madurai, South India, in 1606 (Neill 
1984). He adopted the lifestyle of a Hindu sannyasin (renouncer). He learned 
Hindu religious scriptures and literature and spoke the language of the people. 
Consequently, he was accepted by the Hindus as one of them. He also mingled 
and worked among the high-caste Hindus (Cronin 1959). Having won their 
trust, De Nobili was able to communicate the Christian faith with authority 
and show them that he had the knowledge of the unknown Veda (ancient Hin­
du scripture) which Hindus believed had been lost. He presented the Christian 
Scripture as the lost Veda and taught them the Christian doctrines. Eventually 
he established a congregation of Hindu converts and allowed them to retain 
their caste rules and cultural identity, such as having the tilakam  (red dot) and 
growing the tuft of hair on their head. He also refuted the Hindu system of 
thought on the basis of the Bible while adapting himself to the lifestyle of an 
Indian sannyasin (Goel 1994). DeNobilis experiment was rejected by the Ro­
man Catholic authorities, and he was accused of syncretism. Due to lack of 
ecclesiastical support and opposition from the Hindu rulers, his mission came 
to an end (Newbigin 1966).
A significant change in the direction of mission began when Reverend E. 
Stanley Jones came to India as a missionary of the Methodist Episcopal Church 
of America in 1907. He initiated the ashram  approach to reach the Hindus. 
An ashram  is a religious retreat center, generally located in the forest or on the 
banks of a river, where a guru (a spiritual teacher) lives with his disciples and 
engages them in spiritual activities such as study, meditation, prayer, worship, 
and dialogue. Jones worked as an evangelist for nine months out of a year and 
lived as a guru in an ashram  on the Himalaya Mountains for two and a half 
months. People of different faiths came to live and dialogue with Jones on reli­
gious matters and to express what religion really meant in their lives. In these 
encounters Jones tried to approach the Hindus first through personal fellow­
ship, second through religious dialogue, and finally through an open and frank 
declaration of Jesus Christ as the Savior of the world (Jones 1934). In this type 
of ministry he felt that Jesus was able to penetrate their hearts. Eventually, he 
worked among many high-level Hindus, including Mahatma Gandhi. Based 
on his mission experience, he wrote the book Christ o f  the Indian Road  (Jones 
1925). In this book he described how Jesus would have lived and served among
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Hindus if He had been born in India. Through his efforts he was able to attract 
many educated Hindus to come to his ashram  and listen about Jesus Christ.
Following the footsteps of Jones in the early to mid-1900s, Dr. S. Je- 
sudason, Dr. E. Forrester-Paton, Father Jack Winslow of the Anglican Church, 
and the Catholic Fathers J. Monchanin and Le Saux started Christian ashrams 
in which they tried to express the ideals of Christian service and spirituality. 
Father Bede Griffiths, who arrived in 1968, wanted to demonstrate to the Hin­
dus the spiritual greatness of Christianity through a contemplative lifestyle. He 
stated that the ashrams could become authentic centers of Indian spirituality, 
leading people through Indian methods of prayer and meditation. He felt that 
the ideal of a Christian sannyasin could be a powerful starting point to ap­
proach Hindus (Ayyanikkatt 2002). Griffith also attempted to interpret the 
doctrine of the Trinity in the context of the advita system of Hinduism, which 
is the most powerful philosophical system in India. Through a contemplative 
lifestyle they tried to help people realize the mystery and nature of the Abso­
lute. He used the Christian view of the Trinity and the concept of the incarna­
tion of God in Jesus Christ to do that.
These great missionary thinkers all tried to interpret the gospel to the Hindu 
mind in Hindu terms and categories of thinking. Yet the bridge between Hin­
du concepts and Christian doctrines was not very successfully built because of 
a major difference between Christian doctrines and Hindu philosophical pre­
suppositions. Christian teachings are rooted in the person of Christ, who is the 
essence of Christianity, whereas Hindu religious concepts are built on specula­
tion and interpretation of the Vedic texts. While Christ claimed Himself to be 
the Way to God, Hinduism taught self-realization as the path to the Ultimate. 
This difference poses the primary challenge for Indian Christian theologians 
who have been trying to develop a contextual theology for Hindus.
Responses from Indian Christian Theologians
Indian Christian theologians have recognized the challenge of presenting 
Christ to Hindus. A number of them felt that they must use the categories of 
the Vedanta in interpreting Christ and Christian doctrines instead of Greek 
philosophical categories used by the Western theologians. Indian theologians 
such as Appasamy, Chakkarai, Chenchiay, Panikkar, M. M. Thomas, and oth­
ers formulated a number of Christological themes, each relating to a particular 
school of thought in Hinduism. By these efforts they tried to make Christ in­
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telligible to the Hindus. The complexity of Hindu thought, the mystical experi­
ence of the Hindu saints, and the relative value of the categories of personality 
and historicity in Hinduism posed a great challenge to Indian theologians in 
interpreting the historic Christian faith. Their common interest was to break 
away from the Western traditional doctrinal formulations and to seek the raw 
fact of Christ from Indian Christian experience. It was expected that such at­
tempts would help the Indian Christians share the gospel with the Hindus.
For example, Catholic theologian Raymond Panikkar presented Christ 
as “the unknown God of Hinduism” (Samartha 1974). He described Christ 
as the Ishvara, who is a personal god in Hinduism. Samartha, another Indian 
theologian, did not identify Christ as Isvara or Avatara, but he attempted to ex­
press the meaning of Christian faith by making use of the classical and modern 
concepts of advita (nondualism). He adopted the advita approach to reality, 
in which the unity of life and the wholeness of life are taken together (Sam­
artha 1974). He said that Christ is God revealed in history and yet is hidden 
because Christ is historical and cosmic to Gods thinking. Samartha did that 
to preserve the sense of the mystery and depth of God and tried to bring God, 
history, and nature together in Christ (Samartha 1974).
Others such as A. J. Appasamy, V. Chakkarai, and K. M. Banerjea recog­
nized the influence of devotional Hinduism and its faith in a personal God in 
the lives of middle-class Hindus. Appasamy and Chakkarai used the avatara 
(incarnation, descent-of-the-deity) concept in interpreting Christ. Banerjea 
described Christ as Prajapati. In Vedic Hinduism, Prajapati was understood to 
be thepurusha  (person) begotten in the beginning. According to the Vedas, he 
became half mortal and half immortal and offered himself up as a sacrifice for 
all. Banerjea felt that this idea of sacrifice was closer to the sacrifice of Christ. 
Thus he tried to explain to the Hindus that Jesus alone fulfilled what Prajapati 
stood for in the Vedic tradition. He also taught that Jesus not only resembled, 
but was the true Prajapati (Philip 1980). He believed that the Vedas foreshad­
owed the epiphany of Christ.
Responses from Hindu Converts
In addition to the efforts of these theologians, a number of Hindu con­
verts to Christianity also made significant contributions to the development of 
a contextual theology in India. One such convert was Bhavani Charan Banerji, 
known as Brahmabandhab Upadhyaya, a convert from Vedantic Hinduism. He
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accepted Christ and was baptized in 1891 under the influence of two CMS mis­
sionaries, but soon after that became a Roman Catholic (Lipner 1991). When 
he became a Christian, he changed his name to Brahmabandhab, meaning “the 
friend of Brahman” (Boyd 1975). After his conversion he attempted to bring 
the knowledge of Christ to the Hindus. With his deepest insights into Hindu­
ism, he became convinced that the best way to reach the Hindus was to use the 
categories of the Vedanta.
Later Brahmabandhab left the Catholic Church, but his faith in Jesus re­
mained strong. He never wavered in his conviction that Jesus was perfectly 
divine and perfectly human (Lipner 1991). Religion for him was Jesus Christ, 
and his thoughts were Christ-centered. He presented the incarnation of Christ 
as the unique historical event in which Parabrahman, the supreme God, Him­
self became man. He preached that in Christ and in Him alone all religions 
must find their fulfillment and be reconciled with one another. He did not 
reject Hinduism completely, but he felt that he had to purify Hinduism and 
make it conducive for his countrymen to follow his steps in coming to Christ. 
He did not reject the Hindu experience as false, but considered Hinduism as a 
stage in the journey to something more ultimate, and the final stage was to be 
found only in Christ (Boyd 1975). He had a great desire to reconcile Hinduism 
and Christianity in the person of Christ.
He differentiated Hindu culture from Hindu religion and practiced Hindu 
culture until his death. He accepted cultural Hinduism without accepting Hin­
duism as a religious truth. According to him, a person can be a Hindu and 
a Christian at the same time. He remained culturally a Hindu while being 
a Christian at heart. He considered himself a Hindu Christian (Boyd 1975). 
There is no record of how many Hindus came to know Christ as the result 
of Brahmabandhabs contextualization effort of the gospel, but his efforts pro­
foundly influenced the thinking of Indian theologians and Catholic missionar­
ies such as H. Le Saux (Goel 1994).
Sadhu Sunder Singh is another great convert from Hinduism who in­
fluenced Indian Christianity and Indian Christian theology. Though he was 
born in a Sikh family in 1889, he was raised in the tradition of both Hinduism 
and Sikhism. He studied the Hindu Gita, the Upanishads, and even the Koran, 
along with the practice of yoga as he was searching for inner peace. He stud­
ied in a mission school but reacted negatively to Christianity. Ultimately, he 
burned a copy of the Bible (Francis 1989). Three days later he had a vision of 
Jesus (Boyd 1975). In response to that vision he accepted Christ and assumed
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the life of sannyasin and began his ministry by wandering all over India preach­
ing Christ to non-Christians for twenty-four years. He credited his direct ex­
perience of the risen Christ as the reason for his conversion and his life work 
(Francis 1989). His main message centered on the love of God as revealed 
through the suffering and the death of Christ on the cross.
Although he was baptized in the Anglican Church, he did not remain with­
in the walls of Anglicanism. He was turned off by the institutionalized church 
and rejected its authority. As a Christian sannyasin, he witnessed effectively to 
a larger audience both in India and abroad (Francis 1989). Finally, he set out 
on a journey to Tibet in 1929 and disappeared, leaving no trace of himself. It is 
believed by many that his life ended in martyrdom (Boyd 1975).
Sadhu Sunder Singhs attitude toward Hinduism was positive. He believed 
that Christ was the fulfillment of Hinduism and God’s revelation was among 
the Hindus. He did not even criticize the practices of popular Hinduism but 
reacted against Hindu monism and its ways of salvation. He favored all the 
spiritual elements such as bhakti (devotion with total surrender to God), sa- 
madhi (state of being one with God or being merged with God) and shanthi 
(peace). He remained faithful to the evangelical tradition and steadfastly stated 
that the Hindus needed Jesus, the Water of Life, in a cup that is Indian and not 
European (Boyd 1975).
Those efforts of contextualization by Indian theologians and Hindu con­
verts might have led a few Hindus to find Christ in their own religious tradi­
tion. The idea of contextualization, though, has remained mainly a theory of 
Missiology, and it is generally viewed with suspicion by Indian Christians as 
syncretism. Contextualization, if it will become relevant in India, needs to 
become a natural way of living the Christian life, rather than a strategy to be 
adopted with a covert motive of proselytism. Although Hindu fundamental­
ists reacted negatively to contextualization as a new evangelistic gimmick and 
disguise to convert Hindus (Goel 1994), many Indians responded positively to 
the gospel by including Christ in the pantheon of Hinduism.
Hindu Responses to Jesus Christ
It is very common to see Jesus as an object of worship among thousands 
of ordinary Hindus in India. For instance, they place the picture of Christ with 
other gods and worship Him with flowers, incense, or candles. Many of them 
go to Christian churches for prayer and healing. However, among the prom­
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inent Hindu leaders only a few responded to Christ and His teaching. For 
example, Raja Ram Mohun Roy, a well-to-do Brahmin considered the father 
of modern India, founded Brahmo Samaj, a religious reform society, in 1829 
in Calcutta (Pillai 1990). He studied the scriptures of several religions and 
accepted monotheism as his faith and fought against the evils in Hinduism. 
However, he remained a faithful Hindu who adhered to the teachings of the 
Upanishads. He believed in the fatherhood of God and the universal brother­
hood of humanity. He was the first Hindu leader to introduce Christ and His 
teachings to the Hindus. He published a book with the title The Precepts o f  
Jesus: the Guide to Peace and Happiness. This was a collection of words of Jesus 
in the order in which they are found in the Synoptic Gospels with Bengali and 
Sanskrit translations (Boyd 1975). Mohan Roy accepted the ethical teachings 
of Christ, but rejected His divinity. He held the view that Jesus was inferior to 
the Father but superior to all creatures. He believed that Christ was the first­
born of every creature and came to this world as the Messiah, but he rejected 
the Christian idea of atonement. In his view, forgiveness was freely available 
from the merciful Father through repentance without the atoning sacrifice of 
Christ. Due to his staunch faith in Vedantic monotheism and Deistic rational­
ism (Boyd 1975), Mohan Roy was unable to recognize the divinity of Christ.
Another Hindu who responded to Christ was Ramakrishna, a Brah­
min priest of the Kali temple at Dakshineswar in West Bengal. Initially he was 
a devotee of Kali and followed bhakti marga (the way of devotion). Later he 
participated in the experience of Islam and Christianity. He spoke of a vision 
he had of Christ and an experience of union with him. After that he did not 
go to the Kali temple for three days. On the fourth day he encountered a per­
son like Jesus and heard a voice in the depth of his soul, which said, “Behold 
the Christ, who shed His heart’s blood for the redemption of the world, who 
suffered a sea of anguish for love of them. It is He, the master Yogi, who is in 
eternal union with God. It is Jesus, Love incarnate” (Nikhilananda 1958:59). 
After this experience, Ramakrishna remained firm in his belief that Jesus was 
one of the incarnations of God. He had a statue of Christ in his room and 
burned incense morning and evening as he venerated Jesus. After practicing 
all religions, Ramakrishna came to the conclusion that all religions were differ­
ent paths leading to the same God (Nikhilananda 1958), yet he advocated only 
the way of advita (nondualism) to his disciples.
Swami Vivekananda, one of the disciples of Ramakrishna, succeeded 
in propagating the teachings of his master to the world. As a brilliant speaker
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and a man of great charm, he addressed the World Parliament of Religions 
in Chicago in September 1893 (Pillai 1990). He firmly believed that Advita 
Vedanta was the universal religion and tried to accommodate other religions 
and their views within his system of thinking. He attempted to interpret Christ 
and Christian doctrines in Vedantic terms and meaning. He took Christ out 
of the religious framework of the gospel, which attributed to Him historicity 
and personality, and converted Him into a mystical Christ, a manifestation of 
the eternal spiritual principle of vedanta. Like Ramakrishna, he too believed 
Christ was one of the incarnations of God (Yale 1962).
Vivekananda, being a follower of Advaita Vedanta philosophy, treated the 
theistic notion of God and incarnation as relative and not absolute truth. For 
him, the Absolute Reality was Brahman who could not be worshipped but 
could only be realized. He said, ”If I, as an Oriental, am to worship Jesus of 
Nazareth, there is only one way left to me, that is to worship Him as God and 
nothing else”(Yale 1962:209). Vivekanandas assertion is that the Christ wor­
shiped was not the Christ of history but only a Christ-principle (Pillai 1990). 
He interpreted Christ as having experienced His oneness with the Absolute 
when He said, “I and my Father are one” (John 10:30). According to Vive­
kananda, all of us can realize and attain the same experience of becoming one 
with the Absolute, the Father.
Radhakrishnan, a twentieth-century philosopher of India, is another ex­
ample of a Hindu leader looking at Christ in the light of Vedanta. He studied 
in Christian schools and listened to the teachings of Christianity from the mis­
sionaries but never became a Christian. Instead he became a strong apologist 
for Hinduism and a propagator of Hindu philosophy in the West. Radhakrish­
nan interpreted Christ from the advita standpoint, as did Vivekananda. He 
compared Gnosticism with the Upanishads and believed that Jesus followed the 
ancient Hindu tradition of the Upanishads (Radhakrishnan 1940). He viewed 
the historical events of Christ only as symbols of spiritual events in the soul. 
Moreover, he replaced the historical Jesus with the Christ of the mystical ex­
perience. Yet he also presented Christ as the logos, as the created god, a visible 
god in relation to the invisible God, and a lesser god than the Absolute. He 
interpreted the text “My Father is greater than I” ontologically and presented 
Jesus as a lesser being in nature, compared to God the Father (Radhakrishnan 
1940).
The most prominent Hindu who was influenced by the gospel was Mahat­
ma Gandhi. He was not only an admirer of Christianity but a strong believer
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in the teachings of Christ presented in the Sermon on the Mount. He accepted 
the Bible as a book of the Christian religion but did not believe every word 
of it as the inspired Word of God. He believed Christ to be a great teacher of 
humanity and stated that he could accept Jesus “as a martyr, an embodiment 
of sacrifice, and a divine teacher, but not as the most perfect man ever born” 
(Gandhi 1959). He attended church services and conversed with many mis­
sionaries and extensively studied Christian books such as The Kingdom o f  God 
Is within You and The Gospels in Brief: What to do? (Manshardt 1949). He also 
read the Bible but found more solace in the Bhagavad Gita and the Upanishads 
(Gandhi 1959). Gandhi did not accept the divinity of Christ but exercised the 
values found in the Sermon on the Mount in his political life (Gandhi 1959).
All these Hindu intellects were ethnocentric in their thinking of Christ and 
failed to see Him through the first-century Judeo-Christian paradigm. They 
interpreted Christ as if He had been raised in the philosophical systems of In­
dia and considered Him as a follower of Vedanta. They also denied the reality 
and divinity of the historical Christ. Their interpretation of Christ from a Ve- 
dantic framework is quite unacceptable from the Christian perspective because 
they superimpose Vedanta onto the New Testament and try to create a Christ 
of Vedanta. The Arianism of Brahmo Samaj, the Gnosticism of the Ramak- 
rishna Mission, and the mystic Christ of Radhakrishnan are not biblical. These 
thinkers were unable to transcend their Vedantic mold; failed to see the beauty, 
serenity, and compassion of a historical person; and did not understand Jesus’ 
claim of being the Son of God. Their presentation of Christ on the basis of 
Vedanta does not go along with the Christ of the New Testament. By accom­
modating Christ within their framework, they tried to prevent conversions to 
Christianity in India as they did with Buddhism.
A Proposed Theology of Mission for India Today
Christian missionaries came to India with the goal of spreading the knowl­
edge of Christ to all Indians and converting the whole of India to Christian­
ity. This did not happen, because missionaries came with Western cultural 
baggage. They also tried to transplant Western Christianity into India. The 
failure of Western missions has less to do with the honesty, sincerity, and com­
mitment of the missionaries, who came with a passion to share the gospel with 
Indians, than with the policies, ideas, methods, and goals set by the missionary 
societies which sent them. The fault lies more with the old colonial mission­
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ary paradigm of conquest, control, guidance, Christianization through mod­
ernization, and the attitude of cultural superiority and benevolent paternalism 
(Bosch 1991). At present it is of no use to lay the blame on anybody. Instead, it 
is time for the Indian Christians to assume full responsibility for mission to the 
Hindus and develop appropriate missionary motifs to meet the missiological 
challenges in India.
It is very evident that the missionary task for the Christian church in India 
is vast. However, the possibility of reaching the Hindus with the power of the 
Holy Spirit is enormous. What is impossible with men is possible with God. A 
Hindu seeker would not be able to resist the power of the Holy Spirit if he saw 
the living Christ in those who proclaim Him as the Son of God and the Savior 
of humankind. The Holy Spirit is the only One who can convince Hindus to 
accept Christ. Mission initiatives can only provide suitable environments to 
draw people to Christ. This requires the development of a new missionary 
paradigm and changed approaches.
This change can be made in several ways. First, missions have to shift their 
focus from proselytism to discipling and fellowship. In the Hindu mind, pros- 
elytism or conversion is a form of coercion and manipulation which Christians 
use to get the poor and unsophisticated Hindus to join them. Many Hindu 
leaders are against conversion. However, Hindus like Mahatma Gandhi are 
not against true conversion which leads to a greater sense of dedication to one’s 
own country, surrender to God, and self-purification (Gandhi 1959). For Hin­
dus, conversion to Christianity should lead to a higher spiritual life, a real and 
personal experience with Christ, and not just a change of rites, myths, and 
social customs (Abhishiktananda 1968).
Discipling is an integral part of Hindu tradition. It is also the command of 
Christ to “make disciples of all nations” (Matthew 28:19). The religious teach­
ers, or gurus, of different Hindu sects make disciples of those who come to 
them in search of God. Similarly, Christian gurus may have access to the hearts 
of the Hindus and can disciple them to follow Jesus Christ. The goal of disci­
pling is spiritual transformation in those who search for a knowledge of God, 
including inspiration to follow the ideals set forth by Jesus Christ.
Christians also need to reach out and build relationships with the members 
of other religions in India. For too long Christians have remained within the 
walls of their own communities. They should free themselves from cultural 
exclusiveness and identify and participate with the lifestyle of religious Hindus. 
S. K. George expresses this very well when he states that “Christianity in India
192 A Man with a Vision: Mission
has not yet had the courage to throw itself into the melting-pot of India’s new 
life, risking its own in the process” (1960:44). Christians in India must take up 
this challenge and become effective witnesses for Christ within an authentic 
Indian social context.
Christian evangelists also need to change their method of public preach­
ing to personal testimony and dialogue. Engaging in dialogue with Hindus 
on matters related to their faith and practice can bring them closer to Jesus. 
Instead of putting down the practices of Hinduism, Christians should witness 
to the power of the gospel and the great things God has done in their lives 
through Jesus. Christian missions must give special attention to the spiritual 
needs of the Hindus by contextualizing Christian worship, developing Chris­
tian yoga (meditation), and introducing Christian fasting as well as festivals, 
and revival meetings that bring peace (shanti) and bliss (ananda). Hindus need 
to be led to experience the abiding presence of Christ in their hearts through 
meditation centered in the cross. This contextualization process should not 
be a superficial practice adopted to attract Hindus but a genuine expression of 
Christian spirituality in India.
Missions need to increase their philanthropic services in India and bring 
the presence of Christ among the Hindus through love, care, and compassion. 
At the same time, missions should be careful in using such services as a means 
to proselytism which Jesus never did in His ministry.
Another significant point is sharing the dharm a (teachings) of Christ. 
Hindus are more interested in learning about the Sermon on the Mount than in 
understanding the doctrines of different Christian denominations. No Hindu 
would ever oppose Christians preaching from the Sermon on the Mount. Al­
though Mahatma Gandhi rejected institutionalized Christianity, he accepted 
the moral and spiritual ideals presented by Jesus Christ and put them into prac­
tice in his own personal and political life. An ethical approach of presenting 
the teachings of Christ would be of great value in reaching the Hindus.
There is a great need for Christian gurus who can present the gospel by 
their simple (celibate) lifestyle. Once a Hindu Punjabi (from Central India) 
told Abhishiktananda, a Roman Catholic sannyasin, “You do not know the se­
cret of how to touch the Hindu heart and mind. If you want really to convert 
us, come to us as gurus” (Abhishiktananda 1968:16). Hindus can be receptive 
to the gospel if it is communicated through Indian Christian gurus who are 
poor and simple servants of Christ. Through them, they would discover Christ 
not as a “foreign and new god, but the very One whose mystery was shadowed
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in their scriptures and traditions, knowledge of whom leads to the very cen­
ter of the heart” (ibid., 17). Hindu gurus follow a healthful lifestyle, which i 
avoids drinking alcohol, smoking, and eating meat. Hindus can effectively be 
reached by first teaching them healthful living, followed by Christian dharma 
and spirituality.
In addition, missions must encourage the planting of indigenous churches, 
called sam aj or sangam  or saba, to worship Christ in spirit and in truth. This 
would help many anonymous Hindu converts to Christ, who usually remain 
outside the organized church, to come together for fellowship, study, and wit­
ness. They can effectively engage in developing indigenous methods of com­
munication such as nadagam  (drama), katha kalashebam  (storytelling through 
songs), bharatha natiyam  (dance), bhajan  (songs), and sat sang (discourses) for 
Christian witness in India. They also can develop a contextual theology related 
to Hindu ideas of Absolute (Triune God), maya (illusion), karm a  (Law of Ac­
tion), samsara (cycle of birth and death), prayachita (atonement), sin, grace, 
forgiveness, salvation, etc. Their personal experience with Christ and Chris­
tian living would transform the Indian society with values found in the Sermon 
on the Mount.
Christian missionaries, both national and foreign, need to be committed to 
the leading of the Spirit to contextualize the gospel and communicate Christ to 
Hindus through anubhava (an experience with God), rather than follow all the 
programs, structure, policy, and goals developed in the Western church.
As we do our part, the Holy Spirit will do His part in bringing the Hin­
dus to Christ through word, deed, prayer, healing, signs, miracles, visions and 
dreams, as He did during the Apostolic period. The Indian church needs to 
go a step beyond the old missionary paradigm inherited from the West, and 
submit itself to the leading of God’s Spirit. It will be essential to integrate the 
message of Christ with the spiritual context of Hinduism in order for Hindus to 
find Him as the fulfillment of their inner longing and the source of strength in 
their spiritual journey. Let this be the theology of mission for India.
Chapter 15
*  * •  x
CONTEXTUALIZATION OF WORSHIP IN 
EASTERN ORTHODOX COUNTRIES
CRISTIAN DUMITRESCU
Based on the historical and factual evidence that O rthodox believers tend to 
accept the message o f the gospel in their m inds but clearly miss the p ractice of 
worship they were used to, this study tries to discover the Eastern O rthodox  
worldview and religious culture, and also those liturgical elements addressed  
to senses and em otions that could be contextualized in Protestant worship 
w ithout fear of syncretism  or paganism.
Romania is divided in two by the Carpathian mountainous arch. Inside the 
mountains one will find Transylvania, a region which was strongly influenced 
by the sixteenth-century Reformation. Outside of the Carpathians’ arch are the 
historical provinces of Moldavia and Valachia, territories frequently conquered 
by the Ottoman Empire and dominated by Eastern Christendom. Tradition­
ally, Moldavia was influenced by the Russian Orthodox worship style, while 
Valachia is more diverse and heterogeneous when it comes to religion.
During the sixteenth century, the Ottoman Empire extended into Europe 
up to Vienna and separated the two Orthodox provinces from the rest of Eu­
rope. While western and northern Europe were engaged in the post-Refor- 
mation controversies, the Ottoman Empire shielded eastern territories almost
completely from the Reformation. However, there was a breach in this Islamic 
wall: the Protestant Transylvania, a client state of the Ottomans by that time.
To the radical followers and missionaries of the Reformation, Transylvania 
was particularly attractive: at that time it had a significant number of Orthodox 
believers and also bordered both Orthodox provinces of Moldavia and Vala- 
chia. These missionaries found refuge in Transylvania, a very tolerant region 
of Europe from a religious perspective. They used this province as a base for 
their efforts to limit the influence of their Catholic enemies by reforming the 
Eastern Orthodox churches. From Transylvania they came in contact with the 
Orthodox population of the lower Danube basin.
When confronting Orthodoxy, Protestant Reformers used a different ap­
proach than in the theological battles with the Catholics. Lutherans, for ex­
ample, discovered themselves in agreement with the Orthodox on issues such 
as the Trinity and the Lord’s Supper. There was no need to engage in polemical 
doctrinal discussions. However, in terms of practical ritual forms of worship 
and iconoclasm, the Orthodox were closer to the Catholic position.
The Protestant message did not arrive in the Eastern Orthodox lands at a 
favorable time. The early sixteenth century marked the peak of the Ottoman 
oppression of Orthodox Christians. Muslims confiscated church property and 
closed most worship places. In time, transportable icons rescued from seized 
churches began to be venerated while the sacrality of church buildings was 
preserved as a future ideal.
One can understand the heightened negative feelings of Eastern Orthodox 
believers against Protestant attacks on rituals and dismissal of icons. Protes­
tantism was perceived as a negation of what they cherished most dearly, and 
also of national identity.
The following historical cases evidence the clash between Protestantism 
and Orthodoxy. They intend to illustrate the failure of Protestantism to ad­
vance to the East, while showcasing the Orthodox mentality.
The Province of Moldavia
The Protestant Reformers desired to create bridges to Orthodoxy, Byzan­
tium being representative among Eastern Christian nations. However, the Byz­
antine Patriarchs were not immediately favorable. During the “courtship” time, 
important changes took place among the smaller provinces, forming what we 
call today Eastern Europe. One Reformation attempt took place in Moldavia
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and shows the negative impact of aggressive and uncontextualized Protestant 
mission on the Orthodox population.
Orthodox Moldavia was briefly ruled by Jacob Heraclides, a Greek sol- 
dier-of-fortune from the suburb of Fanar. His initiatives reveal as if through a 
lens the problems created by imposing a Protestant worldview on an Orthodox 
populace. In 1550, while serving in the imperial army, Heraclides was strongly 
influenced by Melanchthon’s ideas, and after that he became an active Protes­
tant. Later in 1557 we find him for several months part of Jan Laski’s Calvinist 
entourage in Vilnius, Lithuania. Without abandoning his Lutheran friends, 
Heraclides adopted the Calvinist conception of religious life and ritual.
After a series of political maneuvers, and backed by the Polish Calvinists, 
Heraclides became Duke of Moldavia in 1561 and got the title o f ‘Despot’ (Des­
pot-Voda) for his dictatorial ruling style. He began to impose a radical Calvin­
ist practice of religious ritual, although neither Moldavian boyars (nobility) 
nor the commoners had any favorable sentiments for religious reform. How­
ever, Protestant communities appeared scattered through Moldavia, especially 
in previously Catholic areas of the country (Craciun 1997:127). To Catholics, 
Protestantism seemed more appealing than to Orthodox.
Heraclides was poised to protestantize Moldavia. From the very outset, he 
announced a decree of toleration in his proclamation of Vaslui, inviting Prot­
estants persecuted in western Europe to come to Moldavia (ibid., 129). Very 
soon, Heraclides surrounded himself by German Lutherans and Polish Calvin­
ists, who acted as foreign advisers in an Eastern Orthodox land. His religious 
ritual reforms were forced on people even more rapidly and swiftly than had 
been tried in England under Henry VIII.
At first, Heraclides organized “public debates” aimed to pressure the lo­
cal Moldavian boyars to convert to Protestantism. These debates were rather 
monologues and propaganda displays portraying Orthodox rites as “super­
stition,” “stupid ceremonies,” “inane sacred rites,” and “idolatry” (Michalski 
1993:107).
The second area of Heraclides’ reform related to morals. He tried, for ex­
ample, to change the way a divorce was dealt with. In his view, the procedure 
had nothing moral in it, the involved parties paying only a fine for breaking 
the marital vow. Heraclides declared that marriage is an inseparable bond and 
this is to be viewed as a principle. Penalties were imposed on those who would 
break the principle. Heraclides started with the German and Hungarian com­
munities, planning to extend this control of morals to the Orthodox populace.
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“An improvement in their morals was supposed to make them more receptive 
to other Protestant ideas” (Craciun 1997:131).
The third component used by Heraclides to introduce Protestantism in 
Moldova was education. He established a school at Cotnari, where his friend 
Johann Sommer started to prepare future Protestant clergy. An educated cler­
gy was essential for the efficient spreading of Protestantism, the school being 
a key element in Heraclides’ strategy. “The success of the Reformation was 
dependent on knowledge of the Bible in the vernacular, and on the circulation 
of catechisms, hymnbooks, and childrens Bibles” (ibid.).
Unfortunately, like Henry VIII in England, Heraclides shut down mon­
asteries and confiscated their properties for his personal use. He “challenged 
traditions more directly than Henry ever did by melting down silver and gold 
crosses taken from the most revered monasteries and using the precious metals 
to mint new coins with his own image on them” (Muir 1997:200). Because of 
such blasphemy, people boycotted the use of the coins. His Orthodox critics 
were scandalized by this iconoclasm and accused him of idolatry for substitut­
ing his own image for the image of God.
The Orthodox were so enraged by the stripping of gold and silver from the 
icons and crucifixes that they provoked an armed rebellion against Heraclides. 
The Moldavian Orthodox felt that by mixing nationalism and religious senti­
ments, his actions were a blow at the sacrality of icons, churches, and rituals, as 
well as an attack on their national identity. Under the leadership of Hospodar 
Tomsha, the army defeated and executed Heraclides at Suceava. Many of his 
Protestant supporters and advisers were lynched or exiled. In the cruelty dis­
played during the settling of accounts one can see something of the public grief 
of Moldavians over religious desecration.
It becomes clear that Heraclides attempted a reform “from above,” trying 
to remove ritual objects from churches and so reform worship practices. Al­
though a relatively modest and unambitious program, it had a great impact evi­
denced by the hostile reactions of boyars and the Orthodox clergy. Heraclides’ 
death meant the loss of a valuable agent for the Reformation in Eastern Europe, 
while Moldavia lost a European prince (ibid., 135).
In spite of the bloody outcome of this encounter between the Reformation 
and the Orthodoxy, the Protestants did not seem to have learned any lessons 
concerning the imposing of reform “from above” or the importance of paying 
attention to local ritualistic matters, especially the question of images.
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Constantinople
The patriarchate at Constantinople did not remain passive to the Refor­
mation attempts in Moldavia and kept a vigilant eye on Heraclides’ actions. 
It seems that the patriarchate did not speak openly against Heraclides out of 
fear of provoking the Ottoman authorities, but there is certain evidence that 
the actions of the Protestants in Moldavia irritated the patriarchate (Michalski 
1993:107). These actions were also one of the reasons why Melanchthon’s later 
initiative to create bridges with the Eastern Christianity did not bring immedi­
ate results.
Expecting to open up a dialogue with Byzantium, Melanchthon trans­
lated the Augsburg Confession into Greek and sent it with envoys to Constan­
tinople. The Greek version of the Confession was adapted and contextualized 
to the Eastern mentality in an attempt to show that Protestants were not against 
the liturgy. The Patriarchate at Constantinople did not respond until well af­
ter Melanchthon’s death, and their answer constituted a summary of the main 
theological differences between Protestantism and Orthodoxy. The liturgy fea­
tured as the main stumbling block in this exchange of positions.
Another relevant episode for this study is the attempted reform of the 
philo-Protestant Patriarch of Constantinople, Cyril Lucaris (1620-1638), in the 
very heart of Orthodoxy. Impressed by the logic and rigor of Calvinism, Cyril 
published a tract on the fundamental principles of Reform. Although he never 
made a real attempt to abolish it, Cyril spoke in an abstract manner against the 
veneration of images. The strong Protestant flavor of the document did not go 
unnoticed by the clergy and laity, and their reaction was swift and radical. He 
was twice stripped of his office and finally assassinated by the Ottomans (Muir 
1997:201).
Russia
According to the Russian tradition, when the Rus’ (the native population of 
Russia) converted to Christianity, the Grand Duke Vladimir chose the Eastern 
rite because of its richness and splendor. However, due to centuries of isola­
tion from the Greek Orthodoxy and continuous Mongol invasions, the Russian 
Orthodox Church ended up placing a great emphasis on icons, among other 
differences from the Greeks.
Consequently, almost every reform movement among the Russian Ortho­
dox involved iconoclasm. Even before the Reformation took place in Europe,
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several such reform movements threatened the unity of Orthodoxy in Russia. 
Because of “their strict adherence to the law of scripture and their attempts to 
re-establish Old Testament ceremonies, including the observation of the Sab­
bath and the rejection of religious images as idols,” those reformists were la­
beled “Judaizers” (ibid.).
The fierce persecution of Tsar Ivan the Terrible sought to eradicate such 
movements. He made no difference between them, since all were “traitors to a 
Russian identity created through icon rituals” (ibid., 202). Later attempts made 
by patriarch Nikon and Tsar Peter the Great to simplify or reinvigorate the 
liturgy have been counteracted by the paranoia of conservatives or Old Believ­
ers. Again, the mix of religious and liturgical fervor and nationalism led to the 
failure of attempted Protestant reforms on Orthodox territory.
This case may bring light on the history of the Sabbatarian movement 
in Transylvania, a movement that developed in Eastern Orthodox Moldavia. 
Since this topic is not the focus of this paper, but of great interest to Seventh- 
day Adventists, it may elicit someone’s interest for an in-depth study.
Poland
Although an almost entirely Orthodox country once, Poland became in a 
very short time Roman Catholic with the help of the Protestants. First the elites 
were attracted to Protestantism, and they launched an iconoclastic war against 
Orthodox liturgy. The desecration of worship places and churches created an­
ger and confusion among masses. Starting in 1595, Roman Catholics were 
victorious and “began to transform Poland into one of the most thoroughly 
Catholic countries in Europe. Although support from the Polish crown was 
crucial in this victory, the Catholics had an advantage over the Protestants in 
their willingness to be flexible about retaining certain Orthodox elements in the 
liturgy, especially those relating to icon veneration” (Muir, 1997:203, emphasis 
mine).
Historical Conclusions
The cases presented above demonstrate that, in spite of nobility and intel­
lectuals’ attraction to Reformation ideas, there was almost no Protestant influ­
ence on Orthodox theology and liturgy. Besides the strong nationalistic and 
cultural identity linked to religious fervor, the main reason for mission failure 
was the Protestant inflexibility to adapt to the local customs and culture, espe-
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dally the religious ones. A lack of proper contextualization made Protestantism 
and Reformation look like a threat to the survival of the local community.1
Today the situation in Orthodox countries has not changed very much. 
Some Orthodox authorities complain of what they consider the “tacky” evan­
gelistic methods and the lack of cultural sensitivity among Protestant Chris­
tians (Clendenin 1994:73). The history continued to record the death of many 
Protestant missionaries and evangelists in Orthodox countries. Moldavia wit­
nessed the death of Gheorghe Oresciuc during the winter of 1932. After a series 
of evangelistic meetings, instigated by the priest, the Orthodox villagers beat 
Oresciuc fiercely and left him dead in the snow. More recent violent events at 
Parscov, Ruginoasa, or Baile§ti, where Protestant believers have been beaten 
and churches and properties destroyed, speak about the fact that Protestantism 
is still seen as foreign and as a threat in Orthodox lands.
A Contemporary Theology of (Visual) Arts
An understanding of the basic elements of Orthodox worship and theol­
ogy would help us differentiate between what is cultural and what is core or 
biblically mandated, and how Protestant worship should be contextualized 
for Eastern European Orthodox countries. In this study, the term “Protestant 
Christianity” will include all main Protestant denominations that display a con­
servative approach toward worship. The diversity found in Protestant worship 
today can hardly be covered by a generic description. If not noted otherwise, 
references made to Protestant worship elements come from a Seventh-day Ad­
ventist perspective.
Orthodox Christianity is characterized by a synthesis of the liturgical and 
theological elements with the aesthetic ones. Daniel Clendenin describes the 
Orthodox services in terms of “a sensory extravaganza of sight, sound, and 
smell,” unlike everything he has experienced before in the Western traditions. 
The experience is above all things “aesthetic, a liturgy celebrated through cal­
culated beauty. It is all foreign, even exotic, to one used to a church with four 
white-washed walls, a slightly out-of-tune piano, and a leader whose expressed 
intent is ‘to share just a few thoughts from the Word’” (ibid., 72).2
The facts are incontestable: an Orthodox believer would not feel comfort­
able in a Protestant church with its simple setting, while a Protestant would be 
shocked and awed by the richness of the visual and sensorial elements in an
Orthodox church. Even more, Protestants would not always feel comfortable 
in their own worship places.
Let’s look first at the Orthodox typical worship as it develops when the be­
lievers enter the church. Usually they go around the church kissing the icons. 
At some, they stop and place lighted candles and pray. There are many oil 
lamps around the church and a pervasive smell of incense. Those who come 
prepared take a bread offering to the deacon standing at the open door in the 
icon-screen. They may also give him a small paper containing the names of 
living and/or dead to pray for. There is an interesting atmosphere of reverence 
and informality, the latter “greatly helped by the absence . . .  of fixed pews or 
ordered rows of chairs” in the middle of the church and the vast space in the 
nave where believers move and mix together (Wybrew 1990:4).
The liturgy unfolds marked by a majestic formality, and it is sung, mainly 
by the priests and the deacons, “the Western distinction between said and sung 
celebrations being unknown in the Orthodox Church” (ibid.). Surprising for 
Protestants is the congregations little contribution to the worship’s progress 
and the attitude of silence except for antiphonal responses.3
During the worship service, which lasts for about two hours, people stand 
or kneel as it is required. It is assumed that they pray with their eyes during 
every moment of the service (which has its special meaning), and by looking 
up at the paintings on the walls and inside the dome. Their minds are also 
engaged in prayer, joining the chants and the readings. The prayer of the body 
is marked by the frequent making of the sign of the cross, as a response to the 
different parts of the service, or by full prostrations. The smell of incense, the 
lighted candles, the music, the Scripture reading, and the short sermon are 
intended to draw their intellect, emotions, and senses into worship. Nearly 
all actions of the liturgy are understood to have a symbolic meaning (Wybrew 
1990:4-10).
The Iconoclastic Debate
A key to understanding the different worship traditions today is to look at 
the historical development of the worship concept in both Protestantism and 
Orthodoxy. Although the issue of visual arts has been one of the most sensitive 
during the centuries, today it seems to be largely avoided, in spite of the fact 
that the postmodern generation is highly visually oriented.
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One aspect becomes clear when the Protestant and Orthodox worship is 
compared: we have to deal with the collision of two different cultural systems. 
The pace of historical development of the two makes it impossible to apply the 
same measuring unit. “Though none of the great world religions is character­
ized by rapid evolutionary change (with the exception of the period of its birth) 
it is hard to imagine a greater contrast between the rapid development of Prot­
estantism in the first half of the sixteenth century and the static long duration 
of Eastern Orthodoxy” (Michalski 1993:99).4
The Orthodox world continued the image controversy of the eight and 
ninth centuries in the footsteps of the Byzantine iconodules (image-friends). 
The Orthodox position on religious art was rather to preserve than create, 
hence the archaic style of icons today. In time, even the status and work of the 
painter of icons became sacred. Every challenge to the cult of images coming 
from the Roman Church or Reformation (which emphasized the educational 
function of religious images) was labeled as a resurgence of the iconoclastic 
heresy (ibid., 99-104). Eastern Orthodoxy and Protestantism saw each other 
for centuries through the iconoclastic lenses. Even today, Protestants can hard­
ly understand how emotionally attached are the Orthodox to their images.
In Protestantisms early days, Luther became concerned with the unneces­
sary expenses for church decorations. He concluded that pictures are only for 
the “weak in faith.” By 1520 Luther began to develop the justification-by-faith 
concept and compare it with aspects of ecclesiastical and social life. He con­
cluded that “the art in the service of the church is only an instrument in the 
efforts of each believer, or of entire communities, to acquire merit with God 
through which to earn salvation” (ibid., 7). In his Sermon on Good Works, 
Luther states that through endowing churches or images or through “running 
to images,” believers were only trying to buy their way into heaven (verkhei- 
ligkeit). Later, in his Great Catechism, Luther allowed only for simplicity in 
exegetic, literary, and artistic work.5
The Reformer liked music very much and strongly encouraged the develop­
ment of this branch of art. Although church music, like images, was part of the 
same neutral field of adiaphora, Luther did not oppose it. Luthers hymns and 
songs stand as testimony that the Protestant community needed both sacred 
and secular music. “Luthers attitude towards music-especially his beloved do­
mestic music-became an important part of his biographical legend and part of 
the cultural tradition of Protestantism: a tradition that Protestantism lacks in 
the visual arts” (Michalski, 1993:40). The Renaissance brought with it a fresh
realism, so “Western Europe turned its back entirely on Byzantine art, consid­
ering it stiff and archaic. Only lately have we begun once again to understand 
its beauty and spiritual vigor” (Nathan 1959:59).
The Protestant iconoclasm exhibits its radical approach toward the Bible 
as the unique authority regarding faith and life (Sola Scriptura). They read the 
second commandment failing to acknowledge the rich visual symbolism of the 
sanctuary that followed. On the other hand, the Orthodox were irritated by 
the Protestant attitude of rejection toward tradition. For the Eastern church, 
tradition provided a vast resource of imagination for the sacred art. Neither 
side understood the position of the other. “The Protestants lacked spiritual 
and cultural reference for the pictorial culture of Orthodoxy, while for the Or­
thodox every reduction of the cult meant an assault on the sacred” (Michalski 
1993:163). The Protestant emphasis on cultural rationalism and hostility to 
images determined an increase of miraculous and mythographic elements in 
Orthodoxy.6
The two Christian traditions clashed more in the practice of worship than 
in its theoretical stance. The Eastern churches continued the dispute and exac­
erbated the staunch conservatism inherited from the Byzantine church. This 
attitude was fueled and reinforced by political and social circumstances that 
restricted the Orthodox Church’s activities to the church buildings. Here the 
Eastern church focused on preserving the liturgical elements, which in time 
became the core of Eastern Christianity. Faced with challenges and attacks 
from all sides, the Orthodox Church focused on preserving its treasure: the 
Christian tradition frequently mixed with national identity.7 Even today, the 
national Orthodox churches declare themselves to be the true defenders of the 
local religion, culture, and nation.
Under such circumstances it is only natural that the Orthodox churches 
have not experienced any liturgical reform movement similar to the contem­
porary worship in the Western churches. They do not feel the need for the 
renewal of Orthodox worship because they are located in geographical, social, 
and political circumstances so different from Western Christianity. Howev­
er, changes are taking place in the celebration of the liturgy in the Orthodox 
churches, though maybe too slowly.8
In contrast with Orthodox worship, Protestants place a strong emphasis 
on the spoken word. This tradition goes back to the Anabaptists who believed 
that “preaching is central and the sacraments are less important” (Dillenberger 
1984:9). The focus is on the voice of the preacher and the ear of the listener.
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“The Western mentality, and hence its approach to religion, is rational and 
pragmatic; the Eastern, on the other hand, is intuitive, contemplative, expe­
riential, mystical. Christians in Orthodox cultures have always preferred to 
express their religious convictions through painting, music, architecture, and 
liturgical worship” (Pujic 1988:119). The Orthodox liturgy is described by Ca- 
lian as “highly sensual and sacramental” (Calian 1968:123).
As a result of these differences, the Eastern Christians describe the Protes­
tants as antiliturgical and subsequently antisacramental. Protestants view the 
Orthodox worshiper as “Biblically illiterate and his liturgy in competition with 
the Scriptures” (ibid.).9 They cannot conceive that there could be any theologi­
cal visual art without idolatry attached to it. For them, “to speak of a mission 
in connection with a visual theology is tantamount to promoting idolatry and 
undermining the proclamation of the word” (ibid., 139). Both sides, if willing, 
will discover that the Bible supports a sacramental theology, and that the bibli­
cal theology is saturated with liturgical forms.
A Theology of the Visual Arts
The Bible
To find support for their positions, both the Orthodox and Protestants ap­
peal to the Bible. Examples such as the Temple of Solomon, adorned with gold, 
or the sanctuary in the wilderness easily support the Eastern side. The second 
commandment, however, supports the Protestant stance on the issue. The in­
teresting fact is that God gave Moses the Commandments at the same time as 
He gave the instructions for building the sanctuary, which contained much 
visual art and symbolism. Where else could we find a more balanced approach 
on this issue than in the Bible itself?
Jesus’ sermons overflow with parables and visual elements. The images He 
used come from real life, but some elicit the hearers’ imagination. Lilies are in 
front of His listeners, as well as grass, sheep, birds, or cattle. Sometimes He uses 
some of their own mythological stories to bring home the intended point.
The whole letter to the Hebrews brings back the highly ornate structure of 
the Tabernacle and focuses on Jesus’ sacrifice as a “High Priest, holy, blameless, 
unstained, exalted above heavens.”10 The decorative scheme of an Orthodox 
church resembles very closely the one described in the letter to the Hebrews. In 
fact, the Eastern Christians upheld the Pauline authorship of the book, an ac­
tion that finally led to its inclusion in the biblical canon. “In 1156, the Council 
of Constantinople strongly reaffirmed the concept of Christ as the High Priest, 
and in later Byzantine art we find images portraying him in episcopal robes” 
(Nathan 1959:63).
The book of Revelation ends the biblical canon with an impressive array of 
images and visual elements. It is no wonder that artists and painters have used 
it as a source of inspiration for painting the walls of their Orthodox churches, 
inside and outside. A striking example are the monasteries from northern Ro­
mania where outside paintings contain images of the last judgment, the tree 
of life, and the river flowing in the middle of the Garden, as well as a chained 
Satan and the New Jerusalem on the Mount of Olives.
The Bible requires creative imagination when read. The authors of Scrip­
ture appeal to our imagination and our associate capacities, to our emotions 
and to our receptivity, to impressions and perceptions. “Images can be for us 
an indication of what God would want to see coming to birth in our world.” 
However, “the relationship between symbol and reality has become problem­
atic for moderns . . .  things are no more than their function of usefulness and 
certainly bear no reference to the Creator” (Van Olst 1991:121).
The debate over the right type of worship place will never end unless 
both Protestants and Orthodox take into account the whole biblical perspec­
tive. Both the simple meeting house and the intricately ornate church can find 
scriptural support. Both buildings can be blessed by the presence of God and 
become places where mens and women’s minds are illumined and lives are 
transformed by the Holy Spirit.
The Orthodox must learn that it is not the liturgical and sacramental alone 
that counts but a contrite heart that prays and worships God. Their over-ornate 
churches need areas of “silence” for the eye to rest on. Protestants would better 
learn how to enhance the beauty of their worship places judiciously in such a 
way as to glorify their Creator and Lord. Both Orthodox and Protestants “need 
not renounce their convictions, yet would come to understand one another 
better. The essential condition is that God alone be worshipped, without pride 
or vanity, and that forms, signs, symbols, setting, and ritual do not hide him 
from our hearts” (Nathan 1959:61).
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The Spiritual Power of Visual Art
In the book The Great Controversy, Ellen White relates the story of two 
English men who arrived in Prague to spread the light of the Scriptures. Being 
silenced by the authorities, they used their talents as artists and painted two 
scenes in an open public place. One described the humility of Christ’s entrance 
into Jerusalem; the other portrayed the pope and his cardinals in a pompous 
procession. The authors words regarding the effect of the visual art are deeply 
insightful:
Here was a sermon which arrested the attention of all classes. Crowds came to 
gaze upon the drawings. None could fail to read the moral, and many were deeply 
impressed by the contrast between the meekness and humility of Christ the Master, 
and the pride and arrogance of the pope, His professed servant. There was great 
commotion in Prague, and the strangers after a time found it necessary, for their own 
safety, to depart. But the lesson they have taught was not forgotten. The pictures 
made a deep impression on the mind of Huss and led him to a closer study of the Bible 
(White 1950:100).
In spite of the iconoclastic debate, the power of religious art and imagery is 
a fact that cannot be ignored. A postmodern and post-Christian society needs 
more than ever to see a visual depiction of biblical history. Contemporary 
society has become once more biblically illiterate and has an insatiable hunger 
for images. “One wonders if all our churches realize how deeply visual impres­
sions can influence religious concepts and attitudes.” No wonder movies like 
Mel Gibsons “The Passion of the Christ” or Franco Zeffirelli’s “Jesus of Naza­
reth” have such a great impact on people today. Even Protestants use the “Je­
sus” film for missionary purposes all over the world. Again, in Nathans words, 
even a “religious picture on the wall calendar may shape a child’s mental image 
of Christ long before he/she has learned anything definite about the Christian 
faith” (Nathan 1059:123).
Fortunately, people agree on the value of the visual approach for the educa­
tion of the youth and new believers. What is lacking today on both Protestant 
and Orthodox sides, however, is an adequate biblical theology of visual art that 
would guide believers in their use of images and symbols. As a result of clear 
guidelines, there would be no more fear of using images in churches and no 
dismissal of those using them as “illiterate” and “uneducated.”11
When the church overemphasized the external manifestations of Christi­
anity, the counteraction took the form of iconoclasm, and religious life became
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dry and joyless and often looked like a monotonous routine. Nathan stresses 
that “neither stern rigor nor overelaborate formalism ought to stifle the direct, 
spontaneous communion of the soul with God” (Nathan 1959:125).
In the mission field a simple worship place may be enough to serve the 
purpose of giving birth to a small congregation. A tent, a storefront, a clearing 
in the woods, a warehouse, or even an apartment could protect the small group 
of believers from weather caprices. When the new company or congregation 
grows, it requires a place that gives the new community its identity and reflects 
its personality. This becomes the place of nurture, worship, and belonging-a 
place where the creative skills of its members need to be released and used for 
the glory of God.
Music, poetry, and the visual arts have no higher function in the Christian life than to 
enter into the service of God by becoming part of the corporate worship of the church.
The dedication to God of all that is best in man is his only acceptable answer to God’s 
boundless love manifested in Jesus Christ and in the gift of the Holy Spirit. The great 
concept of the priesthood of all believers does not imply that all should be preachers or 
leaders. Any act of selfless devotion becomes a priestly act. (ibid., 126)
Should the creative gifts of the architect, sculptor, painter, and craftsman be 
withheld from the self-offering of the community to God? The virtue of sim­
plicity should not become the extreme art of bareness. As sons and daughters 
of God, we are very diverse and our worship places should reflect the same di­
versity. Intricately ornate churches should be accepted as part of our Christian 
heritage, as well as simple but impressive worship places. Intellectual Puritan­
ism should not eliminate expressions of joy, creativity, or emotions. “A work 
of Christian art-a wall painting, textured hanging, mosaic, or a stained-glass 
window-can aid the worshipper, through the experience of empathy, to attune 
his/her whole being to adoration, praise, and thanksgiving” (ibid., 136).
Reason and rationale should guide but not stifle the expressions of awe cre­
ated by works of art or simply by color and form. These speak to the mind at 
subconscious levels in the same way music or the rhythm or cadence of biblical 
poetry does. “Subconscious levels of the mind apprehend rhythms of colors 
and forms, like those of music and poetry . . . .  The arts, thus, speak not only 
to the intellect but also to the whole person, and the two augment one another” 
(ibid., 139).
Given the influencing power of the way churches are designed, adorned, 
and furnished, Christians should pay increased attention to all elements that
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might send subconscious messages that will shape the believers’ characters and 
imagination. They should also be trained how to read and interpret visual art 
in the light of the fact that (re)conversions happen when the powerful message 
of a piece of art is received.
Conclusions and Recommendations
Before any conclusion can be drawn, mention should be made about the 
need for religious and cultural tolerance. Sensitive issues such as differences in 
worship cannot be discussed or addressed without being tolerant in regard to 
other people’s religious culture. We may not completely agree with somebody’s 
theology or tradition, but we should take time to listen and understand.12
Several conclusions have emerged from this historical and comparative 
study on Protestant versus Eastern Orthodox worship. First, it has been dem­
onstrated historically that trying to impose a Protestant religious culture “from 
above” on an Orthodox populace leads to rejection and very often to violent 
reaction. A process of contextualization needs to take place in order for the 
message to be correctly understood and accepted. In his Synthetic contextual­
ization model, Bevans combines the integrity of the traditional message while 
acknowledging the importance of taking culture and social change seriously. 
This model translates the faith into other cultural contexts, but acknowledges 
mutual enrichment of cultures. The Synthetic model brings together the gospel, 
Christian tradition, culture, and social change (Bevans 1992). Bevans proposes 
that these factors be discussed together, local people contributing with insights. 
To avoid the possible universalism and ambiguity, the gospel principles need to 
have priority among the four elements listed above.
Hiebert believes that forms of worship not having a direct link to heresy 
or paganism can be accepted, as long as the deep meaning of these forms is 
critically evaluated (Hiebert 1994). In his view, culture is important to God 
because He works out His purposes within a cultural framework. We need to 
study carefully and prayerfully God’s Word, to discover parallels between the 
local culture and the Bible, and to avoid the built-in risk of uncritical contex­
tualization in which culture may dominate God’s revelation. Wherever God’s 
principles are clothed in appropriate cultural forms, they are accepted natu­
rally. Bevans’s and Hiebert’s approaches seem to be the closest to the cultural 
need of the Romanian context.
The second conclusion of this study indicates that the definition of the 
term “church” influences the theology and practice attached to it. Although 
not identical with the Orthodox understanding of the church building as itself 
sacramental, the Protestant tradition comes close to it by consecrating churches 
and setting them apart. For the Orthodox Church, icons are an integral part of 
that sacred space. Contemporary Protestant emphasis is on the church as a holy 
community rather than on the church building as a holy place, and this influ­
ences the kind of building provided for worship. However, Protestants should 
pay more attention to the subliminal visual messages of their worshiping place. 
To speak to both the postmodern generation and the Orthodox population, 
churches from the Protestant tradition need to enhance the visual adornment 
of their churches. The importance of the visual element in worship has still to 
be fully explored in Protestantism. They need to learn how to communicate 
their message in a language the local society will understand.
Third, the use of the sense of sight in Orthodox worship is only one aspect 
of the way in which the liturgy and other services draw the whole person into 
the prayer of the church. All their senses are involved; the entire body partici­
pates in worship. Through a careful process of contextualization, Protestants 
should offer an equivalent to lighting candles, using incense, touching or kiss­
ing the icons, anointing, or eating the blessed bread. The free movement inside 
the church and prostration also speak to the worshiper. From this involvement 
of the whole person and all senses, Protestant Christians have much to learn.13
Pujic recommends that church hymnals prepared for other parts of the 
world than the West (including Orthodox lands) should contain corporate 
“Scripture readings, canticles and prayers” that are of critical importance in an 
Orthodox context. “Sensitive cultivation of this liturgical element in our wor­
ship services is known to be very effective among converts from an Orthodox 
background. The Eastern mind responds well to the service in which God’s 
goodness and mercy, His greatness and omnipotence are expressed and praised 
by poetic, aesthetic, and musical means” (Pujic 1988:120-21).
Protestants should also check whether their emphasis on the corporate 
nature of worship, as a reaction to the individualism of the Western societ­
ies, has not distorted the relationship of the individual person to the commu­
nity. There is a danger of stressing the corporateness of worship in such a way 
that individual persons are forced into an excessive conformity. Each whole 
person worships in relationship with other persons. “Perhaps the Orthodox 
Church, which has not experienced the individualism of Western societies and
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has therefore not known any reaction to it, can help the Western churches to 
achieve the right balance between the two perspectives” (Wybrew 1990:178). 
This may mean change. And change is not an easy process to accomplish, es­
pecially when biblical, theological, or psychological support can be found for 
not accepting the change.
When Protestants will seriously take into consideration the advantages of 
the contextualization process, the centuries-old misunderstandings and mis­
interpretation of each other have the chance to disappear. Western Christian­
ity is not perfect; it might learn from Eastern Christianity something it has 
missed. Adorning the walls of churches with the appropriate architectural and 
visual enrichments, as well as with edifying selections from the Word of God, 
would enlighten the conscience and mend the heart. As Miroslav Pujic con­
cludes, “let us give Orthodox people the water of life in an Orthodox cup” (Pu­
jic 1988:121).
Notes
1 For m ore conclusions, see M uir (1 9 9 7 :1 9 9 -2 0 4 ).
2 Clendenin, like m any other authors consulted, tries to introduce W estern  
Christians to the O rth od ox worship style. M ost of these authors have becom e  
attracted to  the m ysticism found in Eastern  Christianity, and converted to O rthodoxy. 
This m ay be the reason for Clendenin’s generalization on W estern traditions.
3 The Eastern  church uses a different musical scale for chanting than the 
W estern church. It resembles the oriental or Indian half-tone scale som etim es. No 
instrum ents are allowed or used in worship. The singers are usually m en in Greece or 
Russia, while w om en are allowed in Rom anian or Bulgarian church choirs or in nuns’ 
m onasteries. The O rthodox incantation is very m ystical, although w arm er than its 
W estern counterpart, the G regorian chant. Easy tunes to be learned and understood  
are used in the O rth od ox tradition. For a m ore detailed description, see Bailey 
(1944).
4 M any western Christians perceive O rthodox believers as biblically illiterate, 
superstitious, and paganistic. The outward appearance of O rthodoxy is highly 
liturgical and sacram ental, and as a result it is considered extensively and excessively 
involved in symbolism and ritual. The lack of O rthodox textbooks from  the early 
nineteenth century to the middle o f the twentieth contributed to this particular 
perception.
5 For a detailed progress o f Luther s position on visual arts, see Dillenberger 
(1 9 9 9 :8 9 -9 5 ). The Reform ation recognized the value of the visual approach by
producing copiously illustrated Bibles. Translations into alm ost every language were 
adorned with w oodcuts or engraving m eant to inspire as well as to teach.
6 The O rthodox believe that icons are “images and abstract representations o f the 
virtues of the divine beings. As images and rites were the guides of religious feeling 
[in antiquity], likewise icons and rituals are the m ost potent m edium  of religious 
feeling am ong the O rthodox today (Constantelos 1982:23).
7 In the words o f M etropolitan Daniel of M oldova and Bucovina, “during m any  
decades of the com m unist totalitarian system, the churches in Eastern Europe were 
challenged to affirm their faith in the context o f restrictions and limitations and even 
under persecution. The com m unist period m eant in fact, for m any churches, a hard  
test o f faithfulness.” Quoted by Pujic (1 9 8 8 :1 1 7 ).
8 “In Eastern Europe secularism  has been encouraged as an official atheistic 
ideology, which som etim es created a reaction or a certain interest in the faith of 
the church. In a paradoxical m anner, this secularism  very often produced a new  
search for spirituality. The proliferation of sects and new religious m ovem ents 
as efforts to respond to a deep spiritual hunger today becom es a challenge to the 
traditional churches. For this reason, we are called today to develop a theology m ore 
concerned with the link between intellectual knowledge and spirituality, between  
action and contem plation. All church m em bers are encouraged to rediscover the 
O rthodox Tradition in all its richness and diversity before going to other traditions of  
spirituality and visions of life.” M etropolitan Daniel, quoted by Pujic (1 9 8 8 :1 1 7 -1 8 ).
9 However, m ore o f the Bible is read in an O rthodox service than in a Protestant
one.
10 However, the resurrection and not the cross is the focal point of the O rthodox  
theology and worship. Easter is the m ost im portant and venerated holy day in 
O rthodoxy. Constantelos indicates that “the resurrection is the foundation stone of 
early Christianity. The O rthodox believe that, as a religion, Christianity stands or 
falls with belief in resurrection” (1 9 8 2 :5 3 ). Protestants’ emphasis on the incarnation  
o f Jesus does not perm it or encourage one to see it as a reproducible or repetitive 
event. It has a quality o f once-for-allness about it.
11 Cope makes the interesting observation that there is “m uch greater danger of  
bibliolatry than idolatry in the ordinary sense o f the word, particularly am ong those 
to w hom  visual im agery has no im m ediate appeal” (C ope 1959 :49).
12 It has been suggested that each o f the m ajor branches o f Christianity has 
received a special gift o r characteristic to  contribute to the universal church: 
“Catholicism  has received the gift o f organization and adm inistration, Protestantism  
the ethical gift o f probity o f life and of intellectual honesty, while on the O rthodox  
people-and especially Byzantium and Russia-has fallen the gift o f perceiving the 
beauty o f the spiritual world” (Bulgakov 1988 :129).
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13 The suspicion of using the body or anything material in worship is closely 
related to the dualistic kind of thinking that separates spirit from matter. Protestants 
should check the theological and philosophical assumptions behind the fear of matter. 
True worship should include the intellect, the senses, the emotions, and all that lies 
beneath the reasoning surface of human beings, bringing together the conscious and 
unconscious sides of humans, a “living sacrifice” for God. The whole person has to be 
imbibed with God’s sanctifying grace. In Dillenberger’s words, “Perhaps a time will 
come, as some predict, when our form of worship will be modified, and we shall have 
less of ‘this immoderate desire for preaching,’ which is so strong now” (Dillenberger, 
1 9 8 4 :8 7 ).
Chapter 16
*  *  x
VALUING DIVERSITY AS AN IMPERATIVE FOR 
FULFILLING THE MISSION OF THE CHURCH
WALTER DOUGLAS
D em ographic shifts, cultural and ethnic diversity, globalization, and the rapid 
expansion of the church in the southern hemisphere strongly suggest that the 
future growth of Adventism m ay emerge in the developing nations. This article 
is an attem pt to engage in conversation on the changing face of Adventism  
and the challenge this new Adventism presents across cultural, ethnic, and 
racially diverse com m unities. This article provides the church with a window  
o f opportunity to view diversity not as an event but as a process to m axim ize  
and explore the richness o f its diversity and to see it not as a problem to be 
solved, but as a blessing to celebrate; not as a cause for rejection of differences, 
but as a sign o f the continuing pow er and presence of the Spirit at work in 
drawing m en and w om en from  every nation, kindred, tribe, tongue, and 
people to  be part of the redeem ed m ulticultural and diverse com m unity who 
will sing a new song to the Lamb (Revelation 7 :9 -1 0 ).
My contribution to this volume is based on my years of experience as the 
leader of a multicultural and diverse congregation (1987-present), as a seminary 
professor for thirty-five years, and more recently (four years) as the founder 
and director of the Institute of Diversity and Multiculturalism at Andrews Uni­
214 A Man with a Vision: Mission
versity. Based on my observations, experiences, and knowledge as a diversity 
consultant and practitioner, my bottom-line contention is that, given the diver­
sity and multicultural nature of the church, diversity with inclusion is a highly 
effective strategy in helping the church fulfill its mission.
There are other voices that speak on the subject of diversity but from dif­
ferent angles and perspectives. Some have made the case for diversity as a 
business imperative. In the light of globalization, a market economy, and de­
mographic and cultural shifts, these authors and practitioners argue that major 
corporations, institutions, and businesses that are serious about maintaining a 
competitive advantage, increasing the bottom line, and creating a more pros­
perous future cannot survive without embracing and implementing diversity 
initiatives at every level in their organization.
Consequently, these leaders, including many from Fortune 500 companies, 
are investing millions of dollars to recruit, qualify, train, and retain the best and 
the brightest from the talent pools of the underrepresented. Let us be clear on 
this. These people are being recruited not because of affirmative action simply, 
but because they are qualified and have the potential to add value to the orga­
nizations that recruit them (Hubbard 1997; Loden 1996; Rector 2003). Other 
voices view the concept of diversity from the perspectives of higher education, 
health-care delivery, race relationships, and gender inclusiveness (Hale 2004; 
Ipsaro 1997; Bowen and Bok 1998; Pollard 2000; Spector 2004).
Indeed, leaders in higher education are making a compelling case for di­
versity as an absolutely essential and indispensable part of the education pro­
cess. In fact, Neil L. Rudenstene, former president of Harvard (1991-2001), 
states explicitly that “the concept of diversity or significant differences among 
people was central to any serious theory of education and learning” (Rudens­
tene 2004:71). Bowen and Bok in their definitive study, The Shape o f  the River, 
reveal that
Originally diversity was thought of mainly in terms of differences in ideas or points of 
view, but those were rarely seen as disembodied abstractions. Direct associations with 
dissimilar individuals was deemed essential to learning. The dimensions of diversity 
subsequently expanded to include geography, religion, nation of upbringing, wealth, 
gender and race. (Bowen and Bok 1998:218-19)
Many leaders in higher education are passionate about diversity as a strat­
egy central to the educational goals and vision of their institutions. According 
to Rudenstene,
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In colleges and universities, the way to gain the particular educational values that 
come from various forms of dissimilarity is to have an admissions process that takes 
diversity explicitly into account as one of its important goals and that brings different 
kinds of students together in a residential community, committed to learning in all its 
forms-outside the classroom as well as inside, (ibid., 65)
Health-care practitioners and professionals are no less passionate in mak­
ing the case for diversity as an indispensable and essential core for the success 
of health-care delivery. Rachel E. Spector, in her recent work, Cultural Diver­
sity in Health and Illness, brings the issue to a new level of consciousness by 
relating it to the events of September 11, 2001. According to Spector,
The catastrophic events of September 11,2001, and the war on Iraq that began in 2003 
have pierced the consciousness of all Americans in general and health care providers in 
particular. Now more than ever, providers must become informed about the sensitive 
meanings of health, illness, caring and healing practices. Cultural diversity and 
pluralism are a core part of the social and economic engines that drive this country, 
and their impact at this time has significant implications for health care delivery and 
policy making throughout the United States.
In all clinical practice areas from institutional settings such as acute and long term 
care settings to community based settings such as nurse practitioners’ and doctor’s 
offices and clinics, schools and universities, public health and occupational settings 
one observes diversity everyday. (2004:4)
The compelling need for diversity as a process and an imperative for ful­
filling mission is a concern not only for educators, business executives, health 
care professionals, and practitioners. It must also be a matter of great concern 
for the Seventh-day Adventist leaders and laity. If the church is to be faithful 
and serious about the divine mandate explicit in its nature and its vision of 
global mission, it seems reasonable to argue that the church has no option but 
to value and embrace diversity as an absolutely essential strategy for fulfilling 
that mission.
The cultural, ethnic, and racial complexion of the church challenges us to 
become creative and imaginative-guided, of course, by the Holy Spirit-in de­
veloping and implementing diversity initiatives at every level in the organiza­
tion. It requires intentional focus on finding the best ways to make our mission 
engagement with other cultures more inclusive and effective.
But before we can do this, we need to know what diversity is. Diversity is 
not about race and gender. It is about intentional inclusion. It is a design for
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understanding cultural, ethnic, and demographic shifts. It allows us to posi­
tion ourselves to leverage and manage cultural and ethnic differences to gain 
a competitive advantage in taking the gospel to every nation, kindred, tongue, 
and people (Revelation 5:9,10).
From my experience in working with diverse, multicultural organizations 
and groups, I have learned that diversity work enables people of different ori­
gins and backgrounds not only to work together successfully, but also to value 
and take advantage of their differences. This approach makes their organiza­
tions even more effective and profitable than they would be if the differences 
did not exist.
The Adventist Church is made up of people with differences in cultures, 
races, ethnicities, and gender. This provides us with a fantastic opportunity 
to work together by forming coalitions based not on race or culture but on 
mission. If we believe as we do in the globalization of our mission, then it is 
absolutely essential to understand the changes that are occurring in the world 
and in the church to fulfill our mission effectively. Therefore it is a necessity for 
us to find approaches that will be relevant to the times and the changes we are 
experiencing in both church and world.
Indeed, as Leslie Pollard emphasizes in his work, Embracing Diversity,
The World is changing! Demographers say that the world of the 21s' century will 
be more globally connected than at any other time in history. Communications, 
technology, media, immigration patterns, educational institutions, and travel are 
bringing diverse racial and ethnic groups into more intimate associations. “Intimate 
diversity” is becoming the major descriptor of cross-cultural associations in our world.
But intense diversity is not taking place in a vacuum. In every interaction between 
groups there is a history, sometimes positive; often troubled and tortured, even painful 
between groups, that make cordial collaboration a challenge. (Pollard 2000:15)
In a changing world, it is imperative that we learn to respect, value, and 
accept different cultures if we are to increase our effectiveness. We can do so 
through collaboration, coalitions of interests, empowerment, and understand­
ing. Learning from other cultures does not lead inexorably to accommoda­
tion, indigenization or acculturation. It is a search for meaningful ways and 
windows of opportunities to share the gospel-ways that are culturally sensi­
tive, culturally appropriate, and culturally competent. We must be aware at all 
times that one’s personal cultural background, language, and ways of knowing 
have considerable impact both on how people, especially those from a differ­
ent culture, respond to us and how they interpret and translate our words and 
actions.
Cultural competence suggests an ability by those who interact with other 
cultures to understand and respond effectively to their culture’s needs and con­
cerns. This may be a difficult and daunting task. We may find it easier to share 
the gospel in a context and culture that is not so demanding. But as Ellen 
G. White observes with precocious theological insights, “The gospel invitation 
cannot be narrowed down to a select few, who we suppose will do us honor if 
they accept it. The message is to be given to all. Wherever hearts are open to 
receive the truth, Christ is ready to instruct” (White 1940:161).
In another equally arresting statement Ellen G. White states with admi­
rable clarity,
Today in every land there are those who are honest in heart, and upon these the light of 
heaven is shining. Among all nations, kindred and tongues, He sees men and women 
who are praying for light and knowledge. Heavens plan of salvation is broad enough 
to embrace the whole world. (White 1958:252, 376)
Clearly, in these statements Ellen White is articulating the principle of di­
versity with inclusion (all nations, kindred, and tongues) as a mission strategy. 
Again and again she speaks of unity in diversity as Gods design for His church 
and its mission in the world. She challenges us to embrace diversity not only 
for global mission and organizational reforms, but for diversity of thought as 
well.
There are no two leaves of a tree precisely alike; neither do all minds run 
in the same direction. But while this is so, there may be unity in diversity. . .
. Look at the flowers in a carpet, and notice the different colored threads. All 
are not pink, all are not green, all are not blue. A variety of colors is woven 
together to perfect the pattern. So it is in the design of God. He has a purpose 
in placing us where we must learn to live as individuals. We are not all fitted to 
do the same kind of work, but each one’s work is designed by God to help make 
up His plan (White 1899:421).
Lessons from the Ministry of Jesus:
Diversity with Inclusion
Fundamentally, the approach I am advocating is central to the christologi- 
cal model for mission and ministry. The church has always contended that
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Jesus is the one through whom all peoples are reconciled to God. Indeed, bib­
lical faith affirms that only He can do for us that which no other person can. 
He brings God to us and us to God. In any context and culture, we have the 
incarnational model for mission-God dwelling among us. However, I need 
to emphasize again and again the fundamental and irreversible truth that the 
incarnate Christ honors diversity with inclusion. This truth establishes the au­
thority, inclusiveness, and contextual appropriateness of God, who honors and 
respects all cultures.
So then, in its interaction with diverse cultures and peoples, the church 
must return again and again to the story of Jesus as the One who speaks with 
hope, love, and grace to all humankind. We learn from His practice of mission 
and ministry that He was very intentional in accepting the challenge and the 
risk of diversity as an absolutely indispensable strategy for creating an inclusive 
redeemed community. In His ministry, Jesus risks departing from longstand­
ing cultural and ethnic conventions and practices as He interacts with Samari­
tans, Gentiles, sinners, and women, especially those of questionable character.
The invaluable principle we learn from Jesus’ example of inclusion is that 
we do not have to endorse the things which we must tolerate to be inclusive 
in reaching people with the gospel. For example, as a Seventh-day Adventist 
I do not use alcohol and tobacco. Does that mean I must not interact or form 
friendships with people who do? Jesus was able to transcend Jewish practices 
and customs to embrace people who were rejected because of race, culture, or 
ethnicity.
Though He was a Jew, Jesus mingled freely with the Samaritans, setting at nought the 
Pharisaic customs of His nation. In face of their prejudices He accepted the hospitality 
of this despised people. He slept with them under their roofs, ate with them at their 
tables,-partaking of the food prepared and served by their hands,-taught in their 
streets, and treated them with the utmost kindness and courtesy. And while He drew 
their hearts to Him by the tie of human sympathy, His divine grace brought to them 
the salvation which the Jews rejected. (White 1942:25, 26)
This approach was characteristic of Christs ministry. It was His way of 
embracing people in their differences. In Mark’s narrative of Jesus’ encounter 
with the Syro-Phoenician woman, we have another example of Jesus’ practice 
of the principle of inclusion. Although it appears that Jesus rejected her request 
for healing on behalf of her daughter, based on Jewish exclusiveness, the story 
ends with the woman rejecting Jesus’ rejection of her request. She engages
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Him in dialogue that involves divine compassion. So Jesus responds with a 
commendation about the quality and vitality of her faith. According to Judith 
Gundry-Volf:
The Syro-Phoenician believes that divine mercy knows no bias. And she believes that 
Jesus will show this kind of mercy. As she expresses her faith in him, he also begins to 
believe. He, the one sent to the lost sheep of the house of Israel, can also do a miracle 
for a Gentile woman. He can extend help to even a Syro-Phoenician Hellenist who 
belonged to his and his peoples oppressors. For mercy is unbounded. (Gundry-Volf 
1995:519)
Every time Jesus reached out to people from different cultural and racial 
backgrounds, He broadened His vision of mission and demonstrated inten­
tional inclusiveness of Gods grace and love. His mission was to do the will of 
His Father. And He did so by ministering to the needs of all peoples. In His 
conversation with the woman of Samaria, Jesus did not conceal His own cul­
tural and religious convictions. From the womans own words it was clear that 
she recognized Jesus as a Jewish rabbi and all that His identity implied. But His 
response to the woman revealed an intentional inclusiveness that affirmed her. 
He did so by showing respect and value for her culturally and racially influ­
enced search for the truth (John 4).
In Lukes narrative of the Good Samaritan, we see again Jesus’ strategy of 
inclusion and respect for different cultures and races. This is a particularly 
interesting story. Here Jesus deliberately, one might say provocatively, identi­
fies a non-Jew as the paragon of divine love, kindness, and generosity. The 
Good Samaritan displays precisely the qualities and principles that are required 
when one is especially challenged by cultural, ethnic, or racial differences. His 
behavior exemplifies a spirit of self-sacrifice, courage, and even risk. “Who is 
my neighbor?” After Jesus told the story (Luke 10:25-27), it was clear to the 
questioner who was truly neighbor to the injured traveler as Jesus contrasted 
the kindness, generosity, and respect of the Samaritan with the unrighteous, pi­
ous, and exclusive attitude of two of the most respected and reverenced leaders 
in Jewish religious thought and culture.
Summary
From our examination of Christs method of diversity with inclusion, valu­
able points emerge:
• His interaction with various cultural and ethnic people required Him
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to depart from or transcend longstanding prevailing conventions and 
practices. He would not exclude them from His world.
• He did not simply acknowledge differences. He embraced, respected, and 
valued them as opportunities to broaden His ministry and mission.
• He left us the invaluable lesson of rejecting rejection without rejecting the 
rejected or the rejecter.
• He did not allow grievances, past and present misconceptions, injuries, and 
animosities between Jews and Samaritans to affect the quality and nature of 
His ministry toward a group or individuals.
• From “His earliest years, He was possessed with one purpose; He lived to 
bless others” (White 1911:70).
These lessons must mirror our commitment to serve others and share the 
Good News as we embrace the principle of diversity with inclusion as a strategy 
for fulfilling mission.
From our summary, there could be no doubt at all that Jesus practiced a 
ministry of intentional inclusiveness. He did so as part of the revealed will of 
God for all cultures, races, ethnicities, and gender. He left a clear and com­
pelling example for us who are commissioned to fulfill His mission in all the 
world. This was the mandate that His earliest disciples were committed to, 
even though at times it was difficult for some of them to break out of their Jew­
ish ethnocentrism and exclusiveness. Peter is a case in point.
Commitment to the Vision of Diversity: Peters Conversion in Acts 10 
“Truly I perceive that God shows no partiality, but in every nation anyone 
who fears him and does what is right is acceptable to Him” (Acts 10:34-35).
This story of the conversions of Peter and Cornelius is a case study for the 
appropriate application of diversity with inclusion as a strategy for fulfilling 
mission. Peter was faced with the confusing and perhaps painful task of em­
bracing diversity as God instructed him to share the gospel with the Gentiles. 
Peter knew that obeying God and engaging this strategy would bring him into 
conflict with his Jewish exclusiveness and sameness. But what choice did he 
have when God emphatically commanded him to be inclusive-to value, honor, 
and respect the diversity within His creation? Remember, God is no respecter 
of persons or cultures. With this new vision of ministry modeled after the 
ministry of Jesus, who honors diversity and inclusion, Peter acted by venturing 
perhaps for the first time into Gentile territory. When he arrived, he not only 
preached about the inclusiveness of God but also welcomed the Gentiles into 
the fold through baptism (Acts 10:46).
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This remarkable story vividly reminds us of the freedom of the Holy Spirit 
at work in diverse cultures and backgrounds. It speaks to the challenges of 
cultural diversity and intentional inclusion that were faced by Christians in the 
first century and that are instructive for the church in the twenty-first century. 
Diversity as a strategy for fulfilling mission, while it may seem daunting, is not 
something we can accomplish by our own effort, ingenuity, and hard work. It 
is the work of the Holy Spirit. In Acts 10, the Holy Spirit descended on the 
Gentiles in a way reminiscent of the first Pentecost that baffled the Jews and 
Christians who accompanied Peter. “Even the Gentiles receive the Holy Spirit 
just as we,” they exclaimed.
The dilemma Peter faced was to discover how to reconcile his loyalty to his 
faith tradition, that focused on exclusion and sameness, with the new vision of 
mission that was consistently modeled for him by his Lord.
Peter had to commit to this new vision. And he showed exemplary cour­
age to embrace the vision and to change. Later he would lapse into his ethno- 
centrism and thus force a confrontation with Paul (Galatians 2:7-16), but his 
commitment to this strategy signaled to the early Christian community that 
there may be significant times when aspects of peoples’ cultures are, surpris­
ingly to us and counter to our cultural preconceptions, used by God to build up 
His kingdom and advance His mission in the world.
Valuing diversity as a strategy requires us to be respectful of the ideas and 
actions of another culture. Indeed, some of these elements may become ve­
hicles of communication and interaction with people within those cultures. 
This could very well deepen our understanding and appreciation for the divine 
activity among them. When God in His wisdom sees that the time is right, He 
may guide the church in this or that part of His vineyard by a startling means 
that may seem inconsistent with what has been considered the “true” or recog­
nized way. The crucial question is whether the church, in that place and time, 
is willing and bold and committed enough to follow God’s leading.
From Peter’s example, the following lessons can be learned:
• Our attempts at diversity are fraught with risk, but if our mission is 
to prepare people to live in God’s inclusive community, we will have to 
embody diversity at every level in our mission, whatever the risk.
• Like Peter, we are challenged to see, understand, and respond to God’s call 
across cultures.
• We are to embrace God’s vision of intentional inclusion as revealed in 
the ministry of Jesus. When we do, we discover the connection between
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authentic intentional diversity and cross-cultural ministry. Upon this 
foundation we see the value of a reinterpreted mission committed to the 
vision of diversity that cultivates new attitudes and willingly creates policies 
and practices that support ongoing diversity.
• We must resist the temptation to adopt a “color-blind” or “a-cultural” posture
that will shield us from differences rather than help us appreciate and learn 
from our differences. This attempt to neutralize cultural particularities 
creates an ethos of cultural uniformity through commonality rather than 
the dynamism of unity in diversity.
Acts 10 is known by many as the second Pentecost because it is in this ac­
count that the power of the Holy Spirit descended upon the Gentile Christians. 
Those involved were reminded that in spite of their differences, the ultimate 
power to actualize the kind of transformative leadership needed for their di­
verse time was found in the power and presence of the Holy Spirit.
Paul's Strategy: Goals to Achieve, Pitfalls to Avoid
Like Peter, Paul also worked within the free play of the Spirit. He too had 
a vision of Gods mission of diversity and inclusion. He wanted to share the 
riches he possessed and the infinite goodness and wisdom of God with those 
who, like himself, were entitled to the grace of God made possible through 
Jesus Christ.
Although Paul’s roots were Jewish, he did not allow these roots to be an 
impediment to his ministry of inclusion and embrace. He appreciated, valued, 
and respected the cultural and ethnic differences he encountered in his work 
with the Gentiles. He understood that culture was the lens through which 
people perceive and interpret reality. He was aware that human experience is 
historically, culturally, and sociologically conditioned (1 Corinthians 9:19-23, 
RSV). And this knowledge helped him to avoid many pitfalls and achieve his 
goals. In other words, Paul was convinced that, through a strategy of unity in 
diversity in Christ, he was in a much stronger position to reach the Gentiles 
and to leverage some of their cultural differences to give him a competitive ad­
vantage in presenting the gospel. This should not surprise us, for Paul himself 
understood that people who were accustomed to a particular way of feeling, 
knowing, and doing would not simply and easily appreciate the “new religion” 
or the “new God” he proclaimed if his message were packaged in language alien 
to their cultural sensitivity and which they could not comprehend or value.
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In his mission and ministry to the Gentiles, Paul very skillfully avoided 
many pitfalls that others failed to avoid. He successfully embraced diversity 
with inclusion as a strategy for fulfilling mission.
As the church became increasingly diverse through the accession of Gentile 
converts, the Jewish Christians grew increasingly apprehensive and uncomfort­
able. There was a growing cultural conflict within the faith community. How 
must they relate their Jewish ethnic practices and their longstanding cultural 
attitudes toward Gentiles to this new reality?
When Paul wrote his letter to the Christian community in Rome, it was 
largely Gentile. The reason for this transformation was, in part, the edict by 
Emperor Claudius in 49 A.D. expelling all Jews from Rome because of distur­
bances concerning the man named Christus. With the expulsion of the Jews, 
leadership in the Christian community was transferred to the Gentiles. This 
situation continued for awhile until the edict lapsed, and with that the Jews 
were allowed to return to Rome.
Serious and intense conflicts developed in the community between Jews 
and Gentiles as they jockeyed for power and leadership. From the standpoint 
of the Jews, the church had become too Gentile. They were worried about los­
ing their cherished practices about clean and unclean foods, holy days, laws 
and ceremonies, and circumcision. These they had very zealously preserved 
and nurtured over the years, especially in a pagan society.
Paul had a hard nut to crack. In his letter to the Romans he immediately 
laid the foundation of his strategy for easing the resulting ethnic, cultural con­
flicts and tension in the church.
The cornerstone of his strategy, the principle on which he constructed his 
response to the challenge, was the principle of inclusion. He does not hesitate 
to lift up the power of the gospel of Christ as the great equalizer and trans­
former, not only of human life, but of human structures as well. In Romans he 
admonishes congregations to “welcome and embrace one another as Christ has 
welcomed you, for the glory of God. For I tell you Christ became a servant to 
the circumcised to show Gods truthfulness, in order to confirm the promises 
given to the patriarchs, and in order that the Gentiles might glorify God for his 
mercy” (Romans 15:7-9).
Paul acknowledges that the Gospel he preaches was first given to the Jews, 
and beforehand to the prophets and patriarchs, but he does not hesitate to press 
home the point that this same Gospel is “destined for the obedience of faith 
among the Gentiles.”
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Paul recognizes that his principle of inclusion of valuing and respecting 
differences may include an unnerving array of convictions. But what truly 
matters was unity in diversity in Christ. Through this principle, Paul clearly 
rejects the practice of judging, categorizing, and valuing people on the basis of 
their racial and cultural identity. With great rigor he insists that unity in diver­
sity in Christ is by its very nature and mission always to be inclusive.
So, then, it is true that the principle of inclusion-valuing, respecting and 
accepting people as God’s creation-is at the foundation of Paul’s theology in 
the book of Romans. Paul is very determined to make this central to the vision 
of the mission of Christ. This is how he frames it:
For though I am free from all men [women], I have made myself a slave to all, that 
I might win the more. To the Jews I became as a Jew, in order to win Jews; to those 
under the law I became under the law-though not being myself under the law-that I 
might win those under the law. To those outside the law, I became as one outside the 
law not being without law toward God but under the law of Christ-that I might win 
those outside of the law. To the weak I became weak, that I might win the weak. I have 
become all things to all men, that I might by all means save some. I do it all for the sake 
of the gospel, that I might share in its blessings. (1 Corinthians 9:19-33, RSV)
One of the pitfalls Paul skillfully avoided to achieve his goal of including 
the Gentiles as worthy of Christ’s grace was to inform them that they did not 
have to become Jews to benefit from the blessings of God’s saving grace. Paul 
was sensitive to the tension, indeed the cultural and religious conflicts, between 
the Jewish attitude to law and that of the Gentiles. What was the meaning and 
purpose of the Law?
What was the relation of Israel to the Gentile Christian community? Quite 
often the conflict did not exist only between the Jews and Gentiles but signifi­
cantly between Paul and the Jewish believers.
Paul dealt with this conflict by insisting that the Gentiles did not have to 
become Jewish in their religious behavior. They did not have to divest them­
selves of their Gentile identity to be grafted into the family of God. He consis­
tently established this truth by focusing on unity in diversity as it is realized in 
Christ. “Saint Paul was neither a systematic theologian nor a barren intellec­
tual, superimposing layer after layer of speculation upon a hypothetical Gospel. 
He was a missionary, concerned with the care of Churches, and in what he had 
to say, drawing upon his own immediate experience of God’s decisive action in 
Christ” (Zaehner 1967).
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Paul’s example of creative leadership in a multicultural and diverse faith 
community can benefit us in the following ways:
• Help us focus on how Christians who have received the gift of salvation will 
live in relation to each other without allowing differences to erect barriers 
that will frustrate the spread of the gospel.
• Teach us to be tolerant, respectful, and embracing of people who are 
different and do it for the glory of God.
• Show us how he initiated and couched his discussion in terms of respect 
and sympathy with the concerns of each group, and thus was courageously 
bold in identifying and addressing problems that are fracturing the body 
of Christ (such as ethnic conflict, racial biases, exclusion based on religious 
and ritual practices, etc).
These are precisely some of the issues and challenges we will face in global 
mission as we seek to reach people with the gospel.
Change of Attitude
It is in my contention that the success of the apostles’ mission was due 
largely to a change of attitude through the empowerment of the Holy Spirit. It 
was a huge leap when at the Jerusalem Council Peter, Paul, and Barnabas took 
the firm stand against imposing Jewish practices and traditions upon the newly 
converted Gentiles. Clearly, for the apostles, that was an unnecessary cultural 
practice that had no salvific value or historical significance for the Gentiles.
Peter gave reassurance that his experience in Cornelius’ household was a 
major cultural and theological shift. So at the council he was prepared to argue 
the merit of cultural awareness and understanding as a legitimate claim for 
inclusion of Gentiles in the church.
Since salvation comes to anyone who believes in Jesus Christ, “why do you 
make trial of God by putting a yoke upon the neck of the disciples which nei­
ther our fathers nor we have been able to bear (Acts 15:10)? Granted, neither 
Paul nor Peter were not always consistent in living up to this idea of diversity 
and inclusion. Paul opposed Peter when he lapsed into his Jewish exclusiveness 
and ethnocentrism. Paul was unbridled in his attacks on those who threatened 
the unity of the body with their strange and dangerous teachings. But they 
both will agree that a change of attitude toward other cultures, though difficult, 
is absolutely indispensable for the successful implementation of diversity and 
inclusion as a mission imperative. This may include a change of attitude toward
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ecclesiastical structures, policies, and programs. We must resist the increasing 
tendency, or perhaps practice, to interpret diversity and inclusion only in the 
light of a unified institutional culture and an organizational structure that is 
one in polity and hierarchy.
There is no doubt that the New Testament teaches unity in diversity in core 
doctrines with diversity of forms expressing the variety within the community. 
This diversity does not threaten the essential unity in the church, nor does it 
compromise the proclamation of the gospel (Dunn 1977:17). The substance 
and truth of the unity of the church is made up in and by Jesus Christ. It is 
impressive that once Peter committed himself to God’s vision of diversity and 
inclusion, the focus of his proclamation in Cornelius’ household was Christ. 
He simply told the story of Jesus and assures Cornelius and his household that 
anybody who fears God to the limits of his/her faith and does what is morally 
correct is acceptable to Him. This change in attitude is not a reductionistic 
approach by any means. It is instead a Christocentric approach which uplifts 
the Name and the power of that Name. The beauty of this strategy is that Peter 
began with a solid theological declaration, not a speculative human position 
(Acts 10).
One of the fundamental principles that guides a diversity initiative in rela­
tion to mission is that growth is optional andd change is inevitable. The church 
could choose to grow or not to grow. But time and history will change it. God 
Himself will change it. Valuing diversity is a design for dealing with the inevi­
tability of change. It prepares the church to fulfill its mission without being 
threatened by differences in race, culture, ethnicities, and languages.
Truly embracing diversity and inclusion requires the same courage, con­
viction, commitment, and risk so clearly seen in the examples of Jesus, Peter, 
and Paul.
The Changing Face of the Church
And Jesus came and spoke to them, saying, All authority is given unto me in heaven 
and in earth. Go ye therefore and teach all nations, baptizing them in the name of 
the Father and of the Son and of the Holy Ghost. Teaching them to observe all things 
whatsoever I have commanded you: and lo, I am with you always, even unto the end 
of the world (Matthew 28:18-20).
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Why is diversity with inclusion a mission imperative? Why is it essential to 
the vitality and integrity of our missionary engagement with different cultures, 
races, accents, languages, and ethnicities? Because it is embedded in the Great 
Commission, which is intentionally diverse and inclusive. If the church is to 
be faithful to the One who sends, it must be clear about its nature and mission. 
It really has no option but to remain sensitive at all times to its divine original 
commission. Therefore, in a time of rapid change, it is especially necessary for 
the church to question whether its activity is determined by the understand­
ing of its original call to be an inclusive missionary community. According to 
Jurgen Moltmann,
. . .  the church is the people of God and will give an account of itself at all times to the 
God who has called it into being, liberated it, and gathered it. It is, therefore, before 
the divine forum that it will reflect upon its life and the form which that life takes, what 
it says and what it does not say, what it does and what it neglects to do. (Moltmann 
1977:4)
The church is always accountable to its Lord. But the church is also under 
obligation to humankind. Consequently, it will at all times render an account 
to men and women about the commission implicit in its faith and the way it 
fulfills that commission (ibid., 4-5).
Presently, cultural and racial diversity and demographic shifts constitute 
one of the millennial major challenges facing the church.
Undoubtedly, in my mind, the major contributing factor for these chal­
lenges is the missionary success of the church. This has changed forever the 
face of the church. Dramatic shifts in demographics, immigration patterns, 
globalization, political ideologies, economic resources, and the increasing role 
of women and minorities, not because of race or gender but because they are 
qualified, have all contributed to the changing face of the church. But signifi­
cantly, at least for this writer, the most dramatic millennial change is the mis­
sionary success.
Historically, Seventh-day Adventism is a nineteenth-century religious phe­
nomenon which arose in America at the time of the Great Religious Awak­
ening. From an American-based and American-oriented movement it has 
grown to become a universal church well established in more than 203 out of 
the 228 countries of the world. From a membership of just about one hun­
dred in 1849, three thousand in 1863, and six thousand in 1874, when the first 
official missionary was sent to Switzerland (J. N. Andrews), this church has
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grown to a membership of nearly 13 million. There are 13 world divisions, 
53,500 churches, 516 conferences/missions, and 94 unions (General Confer­
ence 2002).
We operate our work in 853 different languages. We embrace people of 
different cultures, ethnic origins and languages, and socioeconomic and educa­
tional backgrounds. We have universities and colleges, museums and archives, 
health systems and publishing associations. In about 160 years the church has 
grown so that today it is one of the most widespread missionary societies and 
the single most comprehensive movement to advance the gospel into all the 
world. The church has changed radically. It has transitioned from a racial ma­
jority church to a racially diverse church, and this trend is irreversible. These 
changes merge to create a new church that is almost unrecognizable from de­
cades ago.
My issue is that diversity was and remains a powerful force in changing the 
shape of the church for the future. And for the church, the future is already 
ahead of schedule. We must learn to embrace and accommodate diversity:
• to position ourselves to be more faithful to God’s mission of inclusion,
• to manage and leverage differences to give us the competitive advantage in 
advancing the Kingdom of God, and
• to help the church approximate what the Kingdom of God will be in the 
redeemed community.
I have tried to make the case for diversity as an effective mission strat­
egy. However, we need to remind ourselves that our confidence is not in our 
strategy, planning, and programs. Our confidence is in God. His grace alone 
enables the church to face the challenge of change in an increasingly diverse 
and multicultural world. The missionary success of the church must never be a 
cause for boasting. It is a humble recognition that God, the Creator of the ends 
of the earth, “who in the past spoke to our forefathers through the prophets 
at many times and in diverse ways, in these last days has spoken to us by His 
Son whom He appointed heir of all things and through whom He made the 
universe” (Hebrews 1:1, 2).
Conclusion
I believe embracing and implementing diversity initiatives as a strategy to 
fulfill mission will be a blessing and an opportunity for the church. It will 
• provide a clear understanding of the biblical foundation for diversity with
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intentional inclusion
• position the church to deal with the inevitability of demographic, cultural 
and cross-cultural changes
• foster the ability to apply theological insights in different cultures, and 
context while remaining faithful to the biblical witness
• supply the mandate to keep at the forefront of our consciousness its divine 
calling to be a missionary community
• encourage the church to appreciate, respect, and value more comprehensively 
the cultural complexities and practices of non-Christian people as it looks 
for “evangelistic preparation” through God’s presence in their history and 
culture. God has not left Himself without witness in any culture, race, or 
nation.
• urge the church to accept diversity as God s idea and design for reaching all 
humanity and creating an inclusive redeemed community (see Revelation 
5 :9 , 1 0 )
So we need to see diversity not as a problem to be solved, but as a bless­
ing; not as a cause for despair, but for celebration; not a cause for rejection, but 
for rejoicing. The diversity of the church makes us richer, stronger, healthier, 
wiser, and freer in taking the gospel into all the world until the end of the age.
Chapter 17
*  *  *
MISSION AND UNITY
PAT GUSTIN
In a world fractured by divisions o f all kinds, the church in the twenty-first 
century faces massive challenges for developing and m aintaining unity. This 
article exam ines some of the ways the church has traditionally m et this 
challenge and then focuses on the place of cross-cultural mission in aiding 
the church to m eet it.
The Challenge
As our church moves forward in the twenty-first century, we do so with 
great optimism and enthusiasm. Our membership has reached over 13 mil­
lion, scattered somewhat unequally in about 200 countries around the world. 
With awe we exclaim, “What has God wrought!”
And yet, even in the midst of our joy and rejoicing over what God has done 
in the past, we have concerns. Many of these concerns were articulated well at 
the General Conference session in Toronto in the year 2000. The most chal­
lenging of these concerns is UNITY. One of the most pressing questions we 
face today as a church is, How is it possible to maintain unity in an organization 
this large and this diverse? As Pastor Jan Paulsen stated in his remarks during
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the closing Sabbath in Toronto, . . our very size-internationally, culturally, 
and politically-and our ethnic diversity pose a formidable challenge in terms 
of unity.” Pastor Paulsen has therefore placed unity as one of the top three pri­
orities for the church at this time in history.
Other organizations throughout the world-churches, multinational corpo­
rations, and even such organizations as the United Nations-also struggle with 
the monstrous challenge of developing or maintaining unity against the back­
drop of massive differences of all kinds-cultural, linguistic, ethnic, religious, 
political, ideological, tribal, and national. These differences are at the basis of 
the majority of serious armed conflicts tearing the world apart today. Their 
power to divide and destroy has been tragically demonstrated in recent years. 
Rwanda, Kosovo, Bosnia, Iraq, Northern Ireland, Afghanistan, Palestine, Israel, 
Nigeria, Papua New Guinea, the Solomon Islands, and Indonesia are just a few 
painful reminders of the destructiveness of disunity in our world today. We 
live in a global village in which unity is a hazy and distant dream, mocking us 
in the darkness of our reality. Though we could wish otherwise, the church is 
not immune to these serious challenges to unity that are all around it.
The Goal
And yet, unrealistic and impossible as attaining this dream may seem in 
our world today, Scripture leaves no doubt as to the importance of unity, one­
ness, brotherly love, and harmony. Jesus’ prayer in John 17 focuses on it: “Fa­
ther, I pray that they can be one” (John 17:11, 21-23).1 And unity or oneness is 
a constant theme for the Apostle Paul. “May the God who gives endurance and 
encouragement give you a spirit of unity among yourselves as you follow Christ 
Jesus” (Romans 15:5). “We who are many form one body, and each member 
belongs to all the others” (Romans 12:5). “I appeal to you . . .  in the name of 
Christ, that all of you agree with one another so that there may be no divisions 
among you and that you may be perfectly united in mind and thought” (1 Cor­
inthians 1:10,11). “The body is a unit, though it is made up of many parts; and 
though all its parts are many, they form one body . . .  whether Jews or Greeks, 
slave or free . . .” (1 Corinthians 12:12, 13). “Aim for perfection . . .  be of one 
mind, live in peace” (2 Corinthians 13:11). “There is neither Jew nor Greek, 
slave nor free, male nor female, for you are all one in Christ Jesus” (Galatians 
3:28). “Make very effort to keep the unity of the Spirit through the bond of 
peace. There is one body and one Spirit. . . ” (Ephesians 4:3). “Make my joy
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complete by being like-minded, having the same love, being one in spirit and 
purpose” (Philippians 2:2). “Bear with each other and forgive whatever griev­
ances you may have . . . .  And over all these virtues put on love, which binds 
them all together in perfect unity” (Colossians 3:12-14). Peter adds, “Finally, 
all of you, live in harmony with one another” (1 Peter 3:8, 9). “Above all, love 
each other deeply. . . ” (1 Peter 4:8).
Were these words just “pie in the sky” platitudes? Vague dreams? Hopeful 
advice? Is unity only a practical matter-an “organizational necessity” to help 
the church run more smoothly? Or is there a deeper, more fundamental, rea­
son for the urgency we see emphasized in these texts?
I would like to state that unity is neither a vague dream nor just an organi­
zational tool. It is rather the very core and driving force of Christian life-but 
especially of our Christian witness. The deep motivation for the above ad­
monitions for unity is made abundantly clear in the texts themselves. During 
the Last Supper, as Jesus admonished the disciples to love one another as He 
had loved them, He concluded, “By this everyone will know that you are my 
disciples, if you love one another” (John 13:35). And in John 17 He follows his 
repeated pleas to “be one” with the words, “then the world will know that you 
[the Father] sent me . . .  ” (John 17:21, 23). It is clear that only in our unity can 
the world see a true demonstration of the power of the gospel. Paul follows his 
plea for unity in Romans 15:5 with the assurance that when this unity exists, 
the church will “with one heart and mouth . . . glorify the God and Father of 
our Lord Jesus Christ.” He concludes by urging, “Accept one another, then, just 
as Christ accepted you, in order to bring praise to God . . .  so that the Gentiles 
may glorify God . . . ” (Romans 15:7, 9).
Though there are obviously many practical, organizational reasons for uni­
ty, and many important reasons to maintain a doctrinal unity, the biggest single 
reason that both Jesus and Paul gave for maintaining unity is neither organiza­
tional nor doctrinal. It is the impact it has on our witness. Unity brings glory 
to God. It demonstrates to the world the power of the gospel to do what we 
cannot do alone. The unity of the church is the greatest “advertisement” there 
is for Gods power and grace. This demonstration of unity empowers our mis­
sion and enables our witness. To the extent that the church reflects the reality 
that it is the body of Christ, united in love-to that extent, the church’s mission 
will succeed. Unity is foundational to effective witness and mission.
The early Christian church was a living example of a unity that crossed 
cultural, language, social, and ethnic barriers. Slaves, wealthy merchants, those
Mission and Unity 233
from Caesars palace, soldiers, laborers, Jews and Gentiles, men and women 
all worshiped together at a time when society was splintered by classes and 
castes. The first-century church was countercultural by the love and unity it 
exemplified, and those looking on are purported to have exclaimed, “How the 
Christians love each other!” Their unity was indeed the greatest witness to the 
power of the risen Christ.
Our ability to glorify God, to bring praise to Him, and to be a viable wit­
ness to the “gentiles” (nonbelievers) today is still dependent upon this God- 
given unity.
The Methods to Attain Unity
But with all the inherent differences among us, and the incredible pressures 
surrounding us, how can unity be achieved? Over the last few years I have 
heard many suggestions about how this unity can be maintained in the church. 
Undoubtedly each of these is important and has some validity. Here are some 
of the suggestions.
• Our shared beliefs-doctrines and biblical truth we hold in common (e.g., 
the Sabbath, Second Coming, prophecy, etc.)
• Our standards-practices of religion that we share (e.g., modesty, temperate 
living, chaste behavior, etc.)
• Church structure-organization and administrative practices
• Church programs-e.g., Pathfinders, Sabbath Schools, womens ministries 
programs, etc.
• The Sabbath School lesson
• The Spirit of Prophecy
• The Church Manual
• Our financial structure that makes us all interdependent
• Theological education
• Worship-music, worship styles, etc.
Some of the above items focus on doctrinal unity, which is obviously im­
portant. Others emphasize the ability to organize and administer ourselves 
effectively on a global basis. I have no question that each of these is important 
and is valuable in helping to maintain unity. But to these I would like to suggest 
an additional one: mission. Mission (our effective witness in all its forms-but 
especially mission that reaches across cultural barriers) is not only the biggest 
reason for maintaining unity; it also is a major method for maintaining unity.
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The greatest threat to unity today is not doctrinal differences, specific prac­
tices of Adventism that vary from place to place, or even differences in how the 
church operates in different locations. Throughout the centuries, starting with 
the early Christian church, converts have been able to worship God in ways 
that were quite diverse from other believers. The real challenge to unity and 
harmony is the inherent human tendency to exclusiveness and ethnocentrism. 
These inevitably lead to nationalism, racism, and elitism and result in distrust, 
prejudice, and division in all its forms. It is possible to study the same Sabbath 
School lesson and use the same church manual and at least on the surface share 
the same beliefs and practices, and yet because of prejudices, exclusiveness, and 
ethnocentrism not have true Christian unity. Instead, we could be divided by 
ignorance, distrust, and suspicion. There are several ways that mission brings 
unity.
The Cure
By staying focused on the primary mission of the whole church (taking 
the gospel to all the world), we find unity of purpose and action that ties us 
together in a very practical and deeply meaningful way, despite cultural differ­
ences. When church members share a common, overarching commitment to 
mission, reaching out to others-across the street or across the globe-their per­
sonal, cultural, ethnic, and linguistic differences become much less important. 
Minor matters (the color of carpet in the church, the interpretation of minor 
doctrinal points, the specific order of worship, hair or dress styles, etc.) cease to 
be issues of importance. Mission unites people at a deep level that allows for an 
underlying unity that does not require some kind of outer uniformity. Singing 
the same hymns in churches around the world, studying the exact same Sab­
bath School lessons, building churches that look alike, etc., may fee l like unity 
but in fact may not be true unity at all. The unity of Jesus and Paul was of a very 
different nature. Their vision of unity was based not on externals, but on deep 
commitment to our mission and witness.
As we interact with and learn to understand and respect people of differ­
ent cultures without a spirit of superiority and judgment, we build bridges of 
tolerance and acceptance. We come to realize that the things that unite us are 
greater than those that divide us. Our differences cease to be of paramount 
importance. By widespread intermingling, we avoid the danger of splitting
into “regional Adventist churches” driven by nationalism or ethnic pride or 
prejudice.
Perhaps the greatest blessing of all from this mingling together is the de­
velopment of trust. As a colleague of mine frequently states, “Trust is the glue 
that holds groups together.” And trust can only grow as we come to know each 
other and learn that in spite of our differences we share a common humanity 
and a common spiritual identity, commitment, and goals. We thus learn that 
those who are very different from us are, in fact, still trustworthy. To have true 
unity based on trust, however, we must have opportunities to know and inter­
act with each other.
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The Added Blessing
There is an additional benefit to this type of unity and intermingling. We 
need each other to understand God’s Word fully. Not only do we enhance 
unity by focusing on the needs of the whole world, but we gain wider and 
deeper spiritual knowledge and understandings as we encounter insights into 
Scripture and theology from a different perspective. Each of us is in danger of 
seeing only a part of the picture of what God is trying to reveal to the world. 
Without intending to, we each read Scripture through our own cultural lenses 
and biases-understanding some things well, totally missing others. We inevi­
tably have theological “blind spots” because of our own cultural perspective 
and limitations. To get the full picture of what God wants to communicate to 
the world, we need to hear from each other. We need the insights and wisdom 
that those from cultures and worldviews very different from our own have to 
offer. This blending and mingling of our spiritual strengths will contribute to 
unity in a powerful way and will be a significant factor in keeping us together, 
as well as giving us a greater breadth of understanding of truth, if we are willing 
to listen and learn from each other.
In the mid- 1880s Ellen White wrote the following in regard to the work in 
Europe, where many cultural differences had been encountered: “There is no 
person, no nation, that is perfect in every habit and thought. One must learn 
of another. Therefore God wants the different nationalities to mingle together, 
to be one in judgment, one in purpose. Then the union that there is in Christ 
will be exemplified” (Historical Sketches 1886:137). One in purpose and judg- 
ment-that is true unity.
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The Pressing Question-Unity or Uniformity?
As we face the need for and the challenge of developing unity, we inevitably 
will encounter the temptation to focus on uniformity as a means of reaching 
unity. Without a doubt, unity is essential for our church, but uniformity is 
not only unrealistic but even unhealthy. They are definitely not the same. The 
underlying unity of basic beliefs and standards does not require uniformity in 
every aspect of religious thought and practice. Intermingling with each other 
across cultural barriers in mission helps clarify the difference. As we person­
ally encounter others whose lives represent areas of similarity in both religious 
practice and belief, and also areas of considerable diversity, we experience the 
difference.
Paul and the early church obviously struggled with this issue (see Acts 15) 
as Jews, Romans, Greeks, proselytes, slaves, and others came into the church 
with different views about worship and the Christian life. But Paul and the 
early church leaders did not expect or require a uniformity of practice among 
all of the churches they established. This is evident from the fact that Jewish 
Christians retained much of their Jewishness and continued to practice many 
aspects of Judaism as a part of their Christian worship, and yet Gentile Chris­
tians obviously did not. They were not expected to commit cultural suicide to 
become Christians. There was unity in their belief in Christ as the Messiah, 
their hope in His return, their commitment to living a transformed life, and, 
above all, their commitment to sharing the good news with others. Unity, yes. 
Uniformity, no.
In the book Perspectives (1992), Ralph Winter amplifies this.
I have personally come to believe that unity does not have to require uniformity, and I 
believe that there must be such a thing as healthy diversity in human society an d  in the 
Christian world church [italics his]. I see the world church as the gathering together of 
a great symphony orchestra where we don’t make every new person coming in play a 
violin in order to fit in with the rest. We invite the people to come in to play the same 
score-the Word of God-but to play their own instruments, and in this way there will 
issue forth a heavenly sound that will grow in the splendor and glory of God as each 
new instrument is added. (Winter 1992:171)
Fellowship. Understanding. Sharing. Respect. Trust. These are the build­
ing blocks needed to keep the church united. And each of these is a natural 
byproduct of mission, rightly done. As we focus on reaching the unreached, 
whether near or far, we will find ourselves naturally drawn together, despite
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our differences. Therefore, as we move forward in the twenty-first century, our 
commitment to mission, to sending missionaries “from everywhere to every­
where,” to reaching the unreached, must be renewed with power. This is no 
time to turn back! This is no time to give any credence to the myth that “the 
day of mission and missionaries is over.” And by doing this, we will not only 
be fulfilling the Great Commission of Jesus, but we will be taking a huge step 
in preserving the unity of our church and thus giving the most powerful wit­
ness of all to the world. We will be working together to answer Jesus’ prayer: 
“I pray that they can be one . . . .  Then the world will know that you sent me” 
(John 17:21).
Notes
1 Unless otherwise noted, Scripture quotations are from  the Holy Bible, New  
International Version, copyright 1973, 1978, 1984 by International Bible Society.
Chapter 18
*  *  *
BEYOND THE 10/40 WINDOW: WHEN ALL YOU 
THOUGHT YOU HAD TO DO IS NOT ENOUGH
BRUCE CAMPBELL MOYER
There is always a danger in being overly focused on a task. W hen this happens, 
we can  fail to  see other tasks or parallel tasks that are equally demanding. 
This paper focuses on som e other “windows,” beyond the “ 10 /40  Window,” 
that also call for serious attention, concerted  prayer, specialized training, their 
own unique strategies, and a variety of personnel/gifts.
The best homes and the best hotels offer us the best views. We will often 
pay more money just to have a better view. And the window you look through 
determines the view you have. If you look out the wrong window, you will get 
the wrong perspective, or you may not see what is really important. For the 
past decade, Christians have been taught to look at the world-in-need through 
what we have called the 10/40 Window (Window of Opportunity 2004).
This 10/40 Window has now become a household term among mission 
specialists and in the churches. This figurative window actually reaches beyond 
the 10th and 40th parallels, across North Africa, the Middle East and the Gulf 
States, Southern and Central Asia, to China and Southeast Asia. It is home 
to the vast majority of the worlds unreached peoples (AD 2000 and Beyond 
2001). It is historically, spiritually, and politically important. It is the home of
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Judaism, Christianity, and Islam. It is also the birthplace of Hinduism, Bud­
dhism, and Taoism, among others. The 10/40 Window certainly commands 
great interest and attention. However, it may be time to ask if there are other 
windows that we need to look through as well. This article will explore seven 
other important windows through which people interested in mission need to 
view the world-in-need-of-Jesus.
The Urban Window
We are well beyond the point where 51% of the people in this world live in 
cities.1 With the combined engines of in-migration and high birthrates, the cit­
ies of this world are exploding. The largest metropolitan area, Tokyo now con­
tains over 31 million people ( World Gazetteer 2004). The north-eastern sea­
board of the United States is one large urban metropolitan area, often referred 
to as Boswash, stretching from Boston to well beyond Washington, D.C.
The projected growth rates of these metropolitan areas boggle the mind. 
By the year 2020, we are anticipating Bombay at 26 million, Lagos at 23 mil­
lion, Cairo at 14 million, and Jakarta at 17 million. In many of these cities, the 
physical infrastructure is unable to keep up with the population growth. With 
the breakdown of roadways, sanitation, and the low level of education and job 
availability, these cities are becoming dangerous beds of disease, despair, and 
disaster.
If over 51% of the world lives in cities, the influence of these cities spreads 
out to a far wider population. People in the once-remote areas are now con­
nected by mobile phones and satellite television. If being urban is to be con­
nected, and rural is disconnected, probably less than 15% of the worlds popula­
tion is now rural. We can no longer think of reaching the cities from “outposts.” 
The noise of the cities drowns out the whisper of the villages. The pathway to 
the world of necessity passes through the cities.
The difficulty is that most conservative, evangelical Christians have a dis­
tinctly anti-urban mentality that prevents us from feeling the needs of the cities 
and effectively working in them. With few exceptions, our pastors and evange­
lists are trained for village and town mission and ministry.
Urban mission and urban pastoral training programs are needed both be­
cause of the unique challenges of the cities and because of our anti-urban, rural 
mindset. This training must be carried out in the urban context. While it re­
quires serious attention to the disciplines of urbanology, sociology, anthropol­
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ogy, and church history, it must be equally experience-based. Effective urban 
training requires hands-on involvement, and active participant-reflection.
The Poverty Window
Connected to these cities is the plight of the poor. Better health programs, 
often provided by Christian missionary activity, have extended the life expec­
tancy of most people, including the poor. Perhaps one-fourth of the world 
is crowded intofavelias, shanty-towns, and slums, crowding in upon the bur­
geoning cities (Grigg 1992:25). North of Bombay, India, lies the largest of these 
with 5 to 6 million people. Mathere Valley and Kibulla in Nairobi, and large 
parts of West Africa, are home to millions with little or no electricity, no clean 
water, no jobs, no hope. One of the most common features of many of these 
shanty-towns is the presence of radical religious schools preaching a volatile 
mixture of religious fervor and hatred of those who have the riches that they 
can only see on the ubiquitous television screen.
How can the church become a redemptive presence in these uncomfort­
able contexts? Years ago, Ellen White wrote,
Many feel that it would be a great privilege to visit the scenes of Christ’s life on earth, 
to walk where He trod, to look upon the lake beside which He loved to teach, and the 
hills and valleys on which His eyes so often rested. But we need not go to Nazareth, 
to Capernaum, or to Bethany, in order to walk in the steps of Jesus. We shall find His 
footprints beside the sickbed, in the hovels o f  poverty, in the crowded alleys o f  the great 
city, and in every place where there are human hearts in need of consolation. In doing 
as Jesus did when on earth, we shall walk in His steps. (White 1964:640)
If the church fails these millions, ignoring their existence and their needs, can 
we say that we have seriously addressed “every kindred, people, and tongue”? 
Local-specific strategies must be developed, and committed workers must be 
found and trained for this difficult mission.
Relative to the urban poor, the church must ask and demand answers to the 
following questions:
• What is the church’s responsibility to the urban poor? To what degree is 
the church a global community, and not simply a church of the affluent, 
with a large component of very poor and barely incorporated brothers and 
sisters? To what degree does the church reflect the political and economic 
divisions between the North and South, between the haves and have- 
nots?
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• What are the walls that exist between the church and the urban poor? How 
were these walls built up? How can these walls be broken down?
• Which church structures lend themselves to outreach to the urban poor? 
How might all the church structures be put to the service of the urban 
poor, rather than its affluent and financially supportive minority?
• How can the wealthier western church learn lessons from the experience of 
and benefit from the gifts of the urban poor?
• How can leadership be developed among the urban poor without forcing 
them into more affluent structures and lifestyle?
• How can the church reach out to the urban poor without alienating them 
from the world of the urban poor, and thus destroying their own mission 
potential? How can the theological seminaries and colleges be put at 
the service of the urban poor, contributing to local and contextualized 
leadership development/
• The dominant style of the church reflects its affluent, cognitive, western 
worldview and resultant lifestyle. How can the church adapt or allow the 
urban poor to create their own urban outreach, nurture, and worship 
styles?
• For years the church has preferred to ignore the reality of urban “twelve 
o’clock Adventists”-members and would-be members who feel that they 
must work on Sabbath morning if their families are to survive. The 
urbanization of the world will only enlarge the number of these people who 
are dependent upon employers in an urban world of high unemployment. 
What structures can the church create to appropriately address this 
situation? How can the practice of the early (urban) Christian community 
(Acts 2:43-47; 4:32-5:11) inform the urban church of the 21st century? 
How does the new Information Technology (IT) serve the poorest mem­
bers, rather than leaving them as hitchhikers, at best, on the Information Su­
perhighway? How can the IT structures of the church be democratized for the 
benefit of the church’s poor?
New forms of pastoral training must be developed that empower the poor 
without removing them from their context and connectedness. This training 
should include serious theological reflection as well as practical training. Per­
haps one of the better models is found in the writings of Paulo Freire, specifi­
cally Pedagogy o f  the Oppressed (1970).
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It is also important to resist the “redeem and lift” factor that effectively 
separates converts from their roots. Converts must be encouraged to continue 
to live redemptively within their contexts.
The Wealthy Window
One of the socioeconomic people groups that has been largely untouched 
is the wealthy. Traditionally, the Adventist message has appealed to the middle 
and lower classes. It offers hope to these people and generally they have risen 
on the socioeconomic ladder as a result of committing their lives to Jesus and 
practicing an Adventist lifestyle. Our strong Sabbath School and educational 
program promote social uplift. But what do we have to offer to the people who 
feel that they need nothing? These people have the most to lose by adopting a 
conservative Christian lifestyle: friendships, social standing, prestige, and pos­
sibly much of their wealth.
Media extravaganzas rarely attract these people. However, they are often 
interested in moderate social justice issues, as long as their privileged status is 
not threatened. Asked to participate in major projects to benefit the less privi­
leged, they will frequently respond positively. Wealth and fund management 
people may have easier access to this group. Entertainers may have access, 
particularly serious entertainers.
While this is not a large people group, it is a highly influential group to 
whom serious attention must be paid. Participation in professional and aca­
demic societies should be encouraged, as well as in such service organizations 
as Kiwanis and Rotary and even in political structures to the degree that is 
morally possible and does not conflict with a biblically-principled life. The 
Daniel and Joseph models are useful and instructive here.
The Global Youth Window
It is now a largely unquestioned observation that young people (ages 15- 
25) in Bogota, Boston, Bombay, Buenos Aires, and Berlin have more in com­
mon with each other than they do with their parents (Heaven and Tubridy 
2004). Heavily influenced by the 3Ms (Macintosh, McDonalds, and MTV-fast 
communication, fast food and fast music; Barber 1992:53-65), they share a 
common set of values, likes, and dislikes. These three forces have also heavily 
influenced their worldview, which is very urban and post-modern.
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These young people are frequently drawn to forms of religion that reflect 
their urban reality and lifestyle. This worship is generally enthusiastic, par­
ticipatory, loud and fast paced. In a word: “charismatic.” Largely disappointed 
by their parents’ generation and apparent failures, for them religion must be 
personal and offer a genuinely supportive community.
Too many churches have focused their youth programs on meeting the 
needs of preserving their own youth while ignoring this huge people group. 
Yet this is the period in life when most people make serious decisions about life 
and values. Over fifty percent of the people in Mexico City are under 18 years 
of age (Wikipedia 2004). This figure is reflected in most of the cities around 
the world.
Attention must be given to strategic means of communication, worship 
styles, music, etc. As missionaries study other socioeconomic groups, this 
group deserves similar attention. Missionary practitioners must study to learn 
the existing points of contact or hooks on which to hang the gospel. While this, 
as other strategies may be offensive to the very conservative wing of the church, 
it is essential missionary practice.
The Global Business Window
In the past decade, global business has mushroomed to cover most of the 
world. Few countries choose to remain outside this lucrative phenomenon. 
What had once been the domain of a limited number of multinational compa­
nies now includes moderately sized and even small businesses throughout the 
West and Asia. This opens vast opportunities for Christians to interact with 
business people in areas and on levels not open to conventional missions.2
Large numbers of Christians are engaging in “tentmaker” missions, us­
ing the global business arena as a fruitful area for Christian witness. They are 
opening businesses in emerging nations and what had previously been called 
“closed” countries.3 This has provided thousands of opportunities to teach 
English, the language of business, throughout China and many other regions 
once thought almost impenetrable.
The Refugee and Immigrant Window
We are currently living in the midst of the greatest mass-migration of peo­
ples in human history.4 At no other time have so many people been on the 
move, either voluntarily or involuntarily. The south is moving north, the east is
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moving west, dislocation is breaking up old systems of belonging and support, 
and new people groups are coming into existence as old groups merge into 
new coalitions based on special interests and voluntary choice. Where is the 
spiritual “welcome wagon” to meet these people? Who reaches out to the des­
titute, the orphans and widows, those for whom the biblical God has expressed 
preferential concern? (Deuteronomy 15:7-11; Psalm 10; Psalm 146:5-9; Ezekiel 
16:49). Who is willing to enter their worlds and walk beside them? Can the 
Social Work departments of our colleges and universities assist us in develop­
ing understanding and strategies?
The Anti-American Window
Increasingly, for the past decade or more, the United States has become 
less and less popular among the global family of nations and societies. There 
are a number of reasons for this which go far beyond the concerns of Muslims, 
although these are very prominent (Friedman 2004:35).
For many people in the poorer parts of the world, the images on their tele­
vision screens are of decadence and opulence beyond their imaginations. The 
chasm between the have and have-not nations is, to many, a living dramatiza­
tion of James 2:15-16. “If a brother or sister is naked and lacks daily food, and 
one of you says to them, ‘Go in peace; keep warm and eat your fill, and yet you 
do not supply their bodily needs, what is the good of that?” Such conspicu­
ous materialistic consumerism cannot generate warm feelings toward us in the 
West, and particularly not in the United States. The U.S. passport is becoming 
a liability in some parts of the world, particularly where our mission emphasis 
is most needed.
We may say that the problem is with their own corrupt governments that 
hold them in grinding poverty, but that ignores the political and economic 
strictures that U.S. policy places on these countries and our recognition of and 
support for those governments.
For whatever reason or reasons, it is becoming increasingly dangerous for 
U.S. citizens (and others) to travel in some parts of the world. International 
terrorism tends to scatter-shoot with a shotgun at any and all “western” targets. 
Since all missionaries in the Seventh-day Adventist Church are at least “hon­
orary” U.S. citizens, working for a U.S.-based church, all are potential targets. 
One result may be the need for, and increasing reality of, non-white and/or 
non-American cross-cultural workers.
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The window through which we view our horizon becomes part of that ho­
rizon. That window determines, limits, and possibly distorts our perspective. 
The 10/40 Window is a useful window, but it may prevent us from looking 
through other important windows and seeing the world in greater detail or in 
greater need.
Conclusions
There are a number of potential distortions to our missiological perspec­
tive that will call for new, often untried responses to the great commission. I 
will further comment on just a few.
• “Reflections in this mirror are closer than they appear.” This warning 
on our automobiles’ side mirrors says it well. In focusing on the distant 
literal 10/40 Window, we may fail to see the 10/40 people all around us. 
Life in the greatest mass migration in human history has brought people 
from the 10/40 close to our doorsteps (Balcke 1997; Klein 1987). In spite 
of this, our cloistered, compartmentalized lives may hide the “next-door” 
reality of these people from our senses. Greater community awareness is a 
missiological necessity.
• How can Christians overcome their tendency to view the world and 
Scripture through the distortion of rose-colored rural glasses? The Bible 
is far more urban than rural. Moses’ initial education was all urban. The 
majority of the prophets were urban dwellers.5. Much of the Old Testament 
revolves around Ur, Jerusalem, Samaria, Babylon, and Nineveh. The 
New Testament reflects the very urban background of Decapolis, Galilee, 
Jerusalem, Antioch, and Rome. Paul’s mission was to the cities of the 
Eastern Mediterranean basin, and the Book of Revelation contains seven 
letters to seven cities, culminating in the great conflict between Babylon 
and the New Jerusalem. The Bible begins in a garden but it ends in a city. 
Just as the cities of the 21st century are the centers of commerce, 
government, information, and the media, so the church must adapt itself 
to these urban realities. Influence, ideas, and movements flow from the 
cities to the countryside, not vice-versa.
• The “bottom line” of the church must be carefully defined. Return on the 
missiological dollar cannot be figured in tithe and offerings, but it is souls 
recruited for the kingdom of heaven. This is particularly true when we 
realize that much of the 10/40 Window and many of the “10/40 peoples”
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are very, very poor and will probably be a continuous drain on the finances 
of the churches in the West. This becomes more serious when we consider 
the niche advertising and niche publishing that will be necessary to reach 
many people who do not speak any Christian-intensive languages or 
languages in which Christianity is regularly communicated.
• Seventh-day Adventists have long held that health-related programs are 
the “entering wedge” of missions (White 1951:495). For years the majority 
of our mission work either began or centered on hospitals or clinics.6 
That metaphor may have changed today. In the new global economy, 
the “entering wedge” may be business, based on the global economy. It 
is certainly true that western businesses operate in numerous countries 
where missionaries are not allowed, and knowledgeable business people 
have access to the thought and culture shapers in these otherwise “closed” 
countries. A number of Christian organizations are taking advantage of 
this new entrepreneurial openness.7 Special attention needs to be given to 
this factor by the business departments of our colleges and universities, as 
well as by organizations such as Adventist Laymen’s Services and Industries 
(ASI).
• As suggested already, this is the century of migration and refugees. Many 
of our older churches in the West are being rejuvenated by or taken over by 
new migrants and refugees, and sometimes these are at least close to hostile 
takeovers.8 Intentional attention to this demographic phenomena would 
doubtless result in greater growth with less hostility or loss. Already the 
numbers reflect this new reality. More and more Adventist missionaries are 
coming from new sending countries such as the Philippines and Brazil. 
Jesus said, “And this good news of the kingdom will be proclaimed through­
out the world, as a testimony to all the nations; and then the end will come” 
(Matthew 24:14). Unless we carefully clarify the task before us, we cannot hope 
for success in our efforts. The final outcome of the Great Commission is not in 
doubt. What is not as clear may be our sense of vision and our participation in 
that commission.
Notes
1 U N  estim ates 49% , but these num bers are very conservative. The urban  
population in the Highly Industrialized Countries (H IC ) is projected to be 547  
m illion, or 84%  of the total population of 649  million, by 2 0 2 0  (U N  Secretariat 
20 0 4 :1 1 ).
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2 See Rundle and Steffen 2003  for perhaps the best popular treatm ent of this 
mission strategy.
3 Preferably called “creative-access” countries.
4 There are currently 175 million migrants, o f w hom  16 million are refugees 
(U N H C R  200 2 ).
5 Isaiah and Jeremiah o f Jerusalem; Ezekiel and Daniel of Babylon,; the “m inor” 
prophets in Sam aria and Jerusalem; Ezra and N ehemiah in the restored Jerusalem.
6 W orld travelers often noted that everywhere they traveled they found C oke-a- 
Cola and Adventist hospitals.
7 Centre for Entrepreneurship and E con om ic Developm ent (www.ceed- 
uofn.org); Business Professional Network (www.bpn.org); Chalm ers C enter for 
E con om ic Development (www .chalm ers.org); Bethlehem  Center (w w w.thebeth.org); 
N etw ork935 (www,netw ork935.org). See also, Tsukahira 20 0 4 ; Swarr and N ordstrom  
2004 ; Rundle and Steffen 2003 ; Yam am ori and Eldred 2003 .
8 The church in the United Kingdom  is a classic example in which indigenous 
churches seemed to disappear in the waves o f Caribbean im m igration.
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USING THE SOCIAL SCIENCES IN MISSION AND 
MINISTRY: REFLECTIONS OF A RETURNING 
LONG-TERM MISSIONARY
CLIFTON MABERLY
The author reflects on his years of mission service in Asia as he starts his 
new w ork in rural Australia. He ponders the question, If the social sciences 
were essential for him  in Asia to understand society, what role do they play 
in his new assignm ent in Australia? It is a question which needs to be taken  
seriously as seminaries prepare pastors for any assignments.
Today is 150 days since reentry into rural Australia. Not that I ever intend­
ed to go to rural Australia in the first place. During my last year of theology at 
Avondale College I had already decided to try to go to Laos. But after I gradu­
ated from Avondale College, I dutifully went off to do a traditional ministerial 
internship in a rural country town in Australia. Soon I found out that there 
was nothing I knew about rural town society. There was nothing in my four 
years of ministerial training that prepared me for people even that different 
from myself-plenty of theology and even doctrinal apologetics, but nothing 
about culture and society. However, in the meantime I have had a lot of expo­
sure to culture studies and working in other cultures. Hence the question, Am 
I better prepared for rural Australia this time, after all that preparation?
We have spent in the meantime twenty-eight years in Asia, working in nine 
countries, and only recently reentered Australia. And here I am where I started 
out-in a rural Australian town. This may be an appropriate moment to look 
back and evaluate the practicality of my missiological training. It might be 
the right time to make preliminary observations on the usefulness of practical 
anthropology/missiology for an Australian mission.
Why have we returned to Australia? Primarily because we knew we had 
changed, and that sometime we needed to adjust back to our country of origin. 
We wanted to test whether what we learned in other places would help us in 
church work in Australia. We chose to return to a local church because that is 
where the church is most likely to touch society. We know that administrators 
and academics are several steps removed from the ordinary community, and 
that was the last thing we needed. We needed adjustment at the local commu­
nity level. In this setting, we can test again the practicality of anthropology and 
sociology for ministry and mission.
Experiencing of society “by the seat of your pants” is quite different from 
the experience that comes with guidance from the social sciences. I expect that 
my experience here in Australia will be similar to my early days in Thailand. I 
went there all primed with missiological theory, but with no specific prepara­
tion for Thailand. I arrive back in rural Australia with all the skills of cross­
culture, but with no experience of current Australian culture.
Along the Way
My early years in Thailand involved intense experience with limited un­
derstanding. I threw myself into experiencing everything Thai and Buddhist. 
Over time, I actually became disoriented-I had many building blocks but no 
building plan to put them together. It seemed that everything was floating, 
waiting for a way to order my experience.
As I write this, Irealize that I have often assumed too much of other peo­
ple. When I review how much effort went into developing tools to understand, 
evaluate, and modify culture, I see that I should have never assumed that others 
could see where I was going in a single sitting. It is not that I had marked time 
for the first five years in Thailand. They were years of intense experimenta­
tion.
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Just in Case
This report will be unashamedly case study in nature-a reflection on my 
own experiences. The unashamed part comes from my frequent disappoint­
ment that great books on mission theory are often so poorly supported by con­
crete examples. Some of the most paradigm-shifting texts on contextualization 
that I have read, and have used as texts at graduate and postgraduate levels, 
have disappointingly trivial examples of the contextualization they sell. Not 
that my illustrations are world-shaking either. However, they are not the re­
ported secondhand experiments of others. They have been my life-my agony 
and ecstasy. This report is unashamedly a report of firsthand experiences, but 
is also ashamedly poor in connection with the great body of missiological theo­
ry. It does not adequately give credit to the missionaries and missiologists who 
have shone light on my path. However, in such a short report I have to choose 
a particular approach. I choose to share my experiences. I hope the other 
ingredients of this sandwich will balance this idiosyncratic approach, and that 
the whole is a balanced tribute to those who set us on different paths than we 
would have traveled if we had set out alone.
More Preparation
When we arrived in Thailand-not too far geographically or culturally from 
Laos-our preparation continued with the obligatory language study. So many 
missionaries are anxious to get going, to use their expertise as soon as they land 
at their destination, that they neglect language study. We did ten months of 
language study. We should have done three years. Besides the obvious exter­
nal adjustments to a new environment, it became apparent that the logic of the 
culture was inaccessible outside of language-or, should I say, was not possible 
outside of language. As soon as our language skills could bear it, from our lan­
guage school we were given all kinds of assignments to research. I remember 
distinctly the first one-to find out what people did, and what they prayed for, 
at the shrine of the city spirit. After making observation notes on what people 
did, I asked a number of them if they would oblige a foreigner learning lan­
guage to write down the prayer they had just prayed. I collected around thir­
ty. After a tedious process of deciphering and translating the prayers, I made 
many surprising discoveries with relation to Thai spirituality. In discussing the 
prayers with my teachers, I also learned that many of my questions did not have 
answers. They were wrong questions. I was on my way. Just dealing with our
Thai teachers intensely and daily for ten months was invaluable preparation for 
more serious interaction with other Thais later.
When we arrived at our destination in northeast Thailand (Isaan), in ad­
dition to a new dialect we had to deal with hundreds of unexpected values. 
However, we had been trained to spot the differences, so we gradually adapted 
our behavior into more expected and comfortable ones.
On the religious side, I enrolled immediately for classes leading to the 
Third Level Dhamma (Sanskrit, dharma) Examinations-the standard exam for 
serious Buddhists. The classes were taught in a temple on Sundays. I talked as 
much as I was able to people in all sectors of Buddhism-monks, nuns, fortu­
netellers, black-arts practitioners, and of course different levels of believers. I 
spent time in the temple during services and in the quiet times-interviewing 
as many as I could. I was more interested in Buddhism as it was believed and 
practiced rather than in the Buddhism of the texts. Most of the doctrinal books 
on Buddhism in English have been written by European Buddhists and tend to 
be apologetics for people with my kind of questions, rather than about Bud­
dhism as it is lived and conceived by the local people.
The more familiar I became with Buddhism, the more foreign my own 
religion felt. The more time I spent in temples, the more strange my church 
felt. If you have ever looked at the art or artifacts of unfamiliar religions, you 
will have experienced some of the cognitive dissonance I began to feel with my 
former religious practices. There are practical principles here: There is nothing 
instantly attractive about the religious practices of another religion; and the 
more comfortable you are in one religion, the less you will be in others.
I would like to illustrate the application of “practical anthropology” with 
some of my early experiences in rural Thailand. I would like to acknowledge 
here my indebtedness to another missiologist-one I have never met i n person. 
I have kept my stained and dog-eared copy of Charles Krafts Christianity in 
Culture as evidence of the impact he made on my understanding of the enter­
prise of mission. Although I remain indebted to many theorists of mission, my 
indebtedness to Charles Kraft during this period dwarfs the rest.
The Construction of Mission
Among my first tasks during the initial limited-language phase of rural 
Thai mission was the construction of a church in a village. I had experience in 
building, and it seemed a practical way to get my feet wet. The building was
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underway when I arrived. It was being built 
according to a standard design for “jungle 
chapels” that went with a foreign-mission 
donated lump sum for such ventures. This 
one was already looking like a rural Chris­
tian church of yesteryear.
From my time spent in Buddhist plac­
es of worship, I felt the strangeness of the 
structure. It did not resemble any known 
structure or category of structures. It declared its alien-ness to all passersby.
It was too late to modify the plans, so I went to a local temple grounds 
and walked around looking for something to borrow to give an identity to the 
chapel. I decided that a concentrically colored roof might be a start. We did 
not have the budget, the patience, or the expertise to build a terra cotta roof, so 
I went for a concentric metal roof. When it was finished, I stood back and ad­
mired the almost-religious feel. The members and neighbors approved of the 
effect. From the temple grounds, I also borrowed the idea of a public well. This 
was to be a house of blessing for all people. So we laboriously “hand drilled” a 
good artesian bore. It remained effective for years.
I had noted that dedication of temples was a major community event, so 
looked forward to the dedication of this church. We advertised in rural style 
and waited for the crowds to come. Many did turn up, but I saw that only 
the thirty-two members went inside the church itself. With limited access to 
language, I was left to imagine the feelings that accompanied a decision not 
to enter the building. I knew many of those came from a Christian prejudice 
against the sacred places of other religions (I have met many Christians who 
feel uncomfortable in pagan temples). And I wondered whether there might 
not be a simpler answer.
I decided to test the strength of whatever hindrance there was to enter the 
church. That night I showed a movie inside the church. The church already 
had a white wall behind the rostrum, so it was easy to use that as a screen. 
Movies were of great interest in rural Thailand, and this move was particularly 
interesting-a brilliant contextualization of the parable of the Good Samaritan, 
with famous Thai actors. Villagers crowded to see the movie-but only forty 
went inside to sit in comfort. The rest crowded the windows and door to see 
the movie, even if it meant standing for the whole hour and a half. I was in­
trigued.
There were other problems with the church. We did not have enough 
money for a full set of pews, so we tried to make do with a half first. However, 
there was immediately a disagreement as to whether those few pews should be 
put at the front or the back-a difference of opinion between the members and 
me. It seemed to me that they should be at the back, with room for others to 
sit on the floor in front. I knew that everyone was comfortable with sitting on 
the floor. There were few chairs in the village, and none in the temples. I envi­
sioned older people sitting at the back, and children crowding the front.
However, the members explained that if anyone should sit on chairs, it 
should be the elders, and if anyone should sit further forward, it should be the 
elders. Then I remembered that at a temple service the old men always sat in 
the front rows, and women with children at the back. I already should have 
known the young could never sit higher than the elders could. Among all In­
dian-influenced cultures, the symbolism of high and low in Thailand meets its 
extreme forms. If Buddhist monks and laypeople are sitting on the same floor, 
they must be on separate mats, and the edge of the monks’ mat must not over­
lap the edge of the lay peoples mat. A difference of millimeters was important. 
Therefore, we went with pews at the front and floor-sitters at the back. How­
ever, I noticed everyone was a little uncomfortable sitting on the floor.
After a few weeks, I overheard the elders complaining that their legs ached 
from them hanging over all the time. I did not understand what they meant 
until years afterwards, after sitting on floors had become comfortable, I expe­
rienced the same feelings. Sitting on chairs with my legs hanging over became 
very uncomfortable-my legs just ached. However, at the time I decided that 
sitting on the floor was the way we should go in rural churches.
Why did the members seem reluctant to sit on the floor at the back of this 
church? I wandered around the village looking for an explanation. Why didn’t 
I ask? My language was limited. However, I doubt I would have gotten an ex­
planation by asking. People are seldom conscious of why they do what they do, 
or feel what they feel. I walked and thought until I suddenly saw that nobody 
ever sat at ground level-even on a mat. If people “sat” at ground level, they 
squatted on their heels; and the floors that people sat on were all raised floors; 
and all floors were raised so that the head of those sitting on it was higher than 
the height of the head of a passerby. In fact, floors that people slept on were 
all higher than the head height of people walking by. We had built the floor of 
our church at ground level! No wonder people felt reluctant to sit on the floor. 
People did not sit on the ground; they sat on raised floors.
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That convinced me even more that the explanation for the reluctance of 
non-members to enter our church might be simply because it was uncomfort­
ably strange. I returned to a temple to superimpose our church layout on the 
familiar layout of a temple. Immediately I saw another problem-our rostrum 
was at the same place as the raised platform that supported the Buddha image. 
On our platform there were three people sitting on chairs facing the congrega­
tion. They were sitting in the place of the sacred objects. Even Buddhist monks 
did not sit on the image platform. They sat in front of the image, facing it with 
the congregation. The only one who ever sat facing the congregation was the 
monk who was preaching-he sat on an elaborate raised chair placed on a lower 
level than the image platform, to the side of the image. He never blocked the 
visual approach to the image. Our preacher stood at a position that would have 
diminished the importance of anything sacred, and stared and spoke loudly to 
the congregation, sometimes even waving his arms about.
It was years before I noticed that the Buddhist preacher always preached 
coolly and calmly; he never looked into the eyes of his listeners, but fixed his eyes 
on the ground about 45 degrees down from his head. The Buddhist preacher 
never recited scripture without covering his face with a fan-emphasizing that 
the scriptures were higher than the preacher was. It was even later that I no­
ticed that the women in the congregation always draped shawls strategically so 
that even the shape of their breasts were not visible should the preacher s eyes 
stray from his spot on the floor. It was their contribution to the difficult chal­
lenges of celibacy. It was years before I noticed all these things, but I sensed 
that our worship was strange and offensive. All this was still only theory, and 
the way to test the theory was to build a different kind of church.
For reasons I will outline below, believers did spring up in other loca­
tions. A few months later, there was another congregation ready to build their 
church. This time I was there from the beginning. I decided we must purchase 
appropriate property. No temple was ever sandwiched between houses. At 
considerable sacrifice from my family and friends, we bought a large property 
bounded on three sides by streets. It was a beautiful property with a number of 
mature fruit trees and coconut palms on it. Our first task was to fence it-to set 
it apart from secular properties, and build a defining gate-a suitable boundary 
between the profane and the sacred. Then we dug the well.
The first structure to be built on a temple property is always the monks’ 
residence. A temple is primarily a place for ordained clergy to practice their re­
ligious exercises. Buddhism is not a religion for the lay believers, but a religion
for separated practitioners. The congregation is those who make the dedicated 
practice possible by their support. Any congregational teaching or worship is a 
bonus for them. However, we did not have any resident clergy to live there. We 
had an active lay leader, but you cannot make a man with a family into a clergy­
man just by declaring him one. Therefore, we helped him set up his home on 
the adjoining property and began to plan for the church itself.
The members asked me about plans for the church. I told them that I had 
no idea how we should build the church. I advised them to consult with those 
who build sacred buildings. That necessarily meant those who built Buddhist 
temples. There was no tradition of church building in the area. I suggested that 
the main difference would be that we needed a sacred image at the focal center 
of the building-it would rather be more of a preaching hall.
Eventually the church was built. The builders had taken pains to create a 
preaching hall for the new Christian religion. In their mind, it was radically 
different from a Buddhist temple. However, to the casual observer it was very 
similar. The roof had banded colors, and had curved ornaments on all the cor- 
ners-not the arching cobra/eagle of the temple, but a simpler design. For those 
concerned that these may represent the common Asian function of preventing 
evil spirits landing on the roofs, I found that no such explanations were known 
to the people in that region. For them it was merely aesthetic-and helped to 
identify a place of worship. Even houses had similar, but even more abstract, 
decorations.
The church was designed for floor-sitting. The floor was raised appropri­
ately, and the floorboards were put together in ways that met many functions of 
sitting congregations. There were two step-entrances: one for men and one for 
women. There were no walls-just banisters. It was comfortable in all seasons, 
and everything was visible from outside-there were no secrets here. The differ­
ence was that there was a slightly raised empty platform across the front. It was 
expected that we would preach cross-legged from the sides of that platform. 
Following the builders’ advice, we had an artist paint pictures on the gables. If 
I remember correctly, we had someone paint the week of Creation at one end 
and a version of the Second Coming at the other. Because we had no alterna­
tive, we had pictures of the life of Christ from the cradle-roll picture-roll series 
pasted onto plywood, lacquered, and put in order inside the inner eaves-forty- 
eight Stations of the Life of Christ. (It was years before we painted our own 
Thai Life of Christ.) And our church was finished.
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There were around thirty believers in this congregation. We advertised the 
dedication of the church in the usual ways, and on the day, more than three 
hundred crowded into the church to celebrate the opening service with us. The 
hindrances to participation were not spiritual, but something much simpler- 
familiarity.
I was told that all villagers respected the church, that often even nonbeliev­
ers would stop by the church to seek peace of mind. Surrounded by religious 
art, they could calm their troubled hearts. The paintings also helped believers 
to tell the story.
Music to Their Ears
Of course, a church is more than buildings and a sacred site. Following the 
same principles, I developed an order of service based on the familiar order of 
service in a congregational worship service.
Distressed at the limited and very foreign sound of translated hymns, I 
scoured the country for authentic Thai songs of praise. Most came from a 
project in the far north, where a Western musician had collaborated with Thai 
believer poets to produce a collection of hymns. We had already learned to 
play Thai instruments at the same time we studied language, so we found the 
funds to purchase an appropriate set of musical instruments for the church, 
and a cassette player to listen to the collected songs. The believers were enthu­
siastic. Within a month, they had memorized and could accompany over two 
hundred songs! They became the spearhead to perform and teach these songs 
to the other scattered congregations.
Just in case you thought that music values are universal, a few years later 
a choir from Singapore asked me to set up a tour of the region for them. They 
sang well in four-and six-part harmony. I sat among the old people at the back 
of the crowd. By then, my language ability was approaching native-speaker 
level, and I was amused at the old people complaining to each other that the 
music gave them a headache. In every location, the older people did not stay 
long. They soon got up and drifted off to their houses. There was nothing at­
tractive in the foreign hymns. But shouldn’t we expect that? How long can 
you listen to foreign unfamiliar music? Get yourself a tape of the singing of an 
Inner Mongolian sheepherder and see how long you last.
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Communion Hitches
We struck a hitch in celebrating the communion service. I have noted 
the extreme development of the Indian idea of high and low. In Thailand that 
translates to head sacred and feet profane. You may read in any tourist ad­
visory that it is rude to point with your feet in Thailand. In fact, it is rude to 
sit with the soles of your feet facing in anyone’s direction. It is intolerable to 
sit in a temple with your feet toward the sacred spaces or objects. (However, 
before you rush to judge the Thais, I need to affirm that all cultures, including 
yours, have lists of inappropriate and proscribed behaviors.) Therefore, the tra­
ditional Adventist Ordinance of Humility presented a real challenge. To squat 
down and wash another’s feet with your hands would become an ordinance 
of humiliation. If this were even possible in the case of a disciple washing his 
teacher’s feet, the reverse would be unthinkable.
In case you hasten to say that it was also unthinkable for Christ to wash His 
disciples’ feet, you must remember that in that case the unthinkable was that a 
master took on the role of a servant. No servant among traditional rural Thais 
would wash their master’s feet. Rural villagers do not even wash their own feet 
with their hands-they wash their feet by foot. They will dip water from the 
water pot at the foot of the ladder entrance to their raised house and pour it on 
their feet, rubbing each foot thoroughly with their other foot, and then go up 
into the house-with their feet drying as they walk across the wooden floor. A 
traditional Adventist service involving white enamel bowls (resembling food 
bowls) and white towels and hands would be an unthinkable ordinance of hu- 
miliation-an offence. Therefore, I tried to find an equivalent that would carry 
most of the meaning and impact of the original ceremony.
I enlisted the senior Thai pastor in the region, Pastor Mun Lansri, to help 
me find an equivalent to our ordinance of humility. Sometime later, he told 
me about a traditional foot-washing ceremony. When a newly married son- 
in-law arrives at his parents-in-law’s home, the father-in-law will come down 
from the house and pour a dipper of water on his son-in-law’s feet. With that, 
the son-in-law becomes a member of the household and goes up into his new 
home. (Most Thai peoples are matrilineal and matrilocal-the man joins his 
wife’s household and begins his married life in his mother-in-law’s house. If he 
has married a youngest daughter, he will remain there, with his wife inheriting 
the family home.) We had found an equivalent!
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Already the builders had supplied water pots at the base of all entrances to 
churches. Already everyone who went into the church poured a dipper of wa­
ter on his or her feet before going up into the church. On communion day, they 
were invited to pour water on each others feet. This was never done lightly. It 
carried the meaning for acceptance, and, by implication, forgiveness (a difficult 
expression in any Buddhist culture). It became a deeply moving ordinance of 
humility.
The elements of the traditional Lords Supper were also problematic. At 
that time, the rural people had no experience of either bread or grapes. Would 
we import unfamiliar foods just to perform a religious ceremony? I decided to 
find equivalents.
After discussion with the believers, Pastor Mun and I decided that a certain 
type of roasted rice cake was an equivalent to the bread. It was made only on 
festive occasions, including religious ones, but with no religious significance. 
It was made from a staple ingredient-the same rice that people ate at every 
meal-their “daily bread.” It was simple but able to be “broken’-something un­
usual in a rice/noodle cuisine. It also happened to be called the same name as 
the early translators had used to translate “bread” in the local dialect version of 
the story of the Last Supper. We had our “bread.”
The wine was more problematic. However, one day I was attending tra­
ditional mortuary rites, and saw family members pouring coconut juice on 
the hands of the deceased, weeping and asking for forgiveness. Later I asked 
discretely why they used coconut juice. They told me that it was the purest 
fluid on earth-an appropriate vehicle for blessing and forgiveness. I was told 
that before the ordinance of forgiveness the body had been purified by being 
washed with coconut juice. I recognized an equivalent. For communion we 
passed around a broken coconut, considering how the blood of Christ purifies 
us, and how His death makes possible forgiveness-even making our forgive­
ness of each other effective.
I saw many people touched deeply by this communion service. People 
were reconciled through the ordinance of water-pouring, and commitments 
were made through the supper of rice and coconut juice.
On Cross-Culture
You will notice in this account that it was the foreigner who contextual­
ized the architecture and the services, who composed and promoted contextual
music, who took the initiative in finding and recognizing dynamic equivalents. 
Why didn’t the Thai pastors come up with those alternatives long before? I be­
lieve it was not a matter of missionary or local, or of Thai or foreigner, but the 
result of training in practical anthropology. I was not only trained to observe 
and to find solutions, but had the confidence to do so. A local pastor would 
have been afraid of doing the wrong thing and would not have been able to sep­
arate form from function, content from equivalent. Maybe more importantly, 
they would have been afraid of criticism from missionary administrators who 
had no formal training in dealing with cross-cultural issues. Later I was to suf­
fer at the hands of some of these untrained missionaries. Even though I was 
thicker-skinned than any non-confrontational Thai, they sometimes even got 
to me.
The application of missiology was not limited to churches and regular 
church services. Religion inevitably becomes involved in various rites of pas­
sage. The first question is, Which rites of passage should we get involved with? 
In individualistic and secular cultures, we usually limit our role to weddings, 
funerals, and rites of healing. However, in face-to-face societies there are many 
more rites. In Thai/Lao culture there were rites of birthing, umbilical cutting, 
topknot cutting and naming, engagement contract, bride-price payment, mar­
riage, and a range of funeral and mortuary rites that go on for years. Presum­
ing an English-language readership, I will illustrate some issues and some prin­
ciples in the more familiar major rites.
That is not to lessen the importance of the less familiar ones. In addition 
to the rites enabling changes in human status, there are often rites that facilitate 
changes in the status of relationships between people and inanimate objects. 
In rural Thailand changes in ownership of property and houses, of domestic 
animals, and even vehicles are important. When you think of the risk to hu­
man relationships, health, and life in relation to the possession and use of such 
things, it seems appropriate to seek the Lord’s blessing.
What should we do when some of the requesting person’s concern comes 
out of fear of attached karmic influences lingering on from previous owners 
and previous problems, or the reaction of attached spiritual beings to the trans­
ference of ownership? It seems that we have three choices: to use the moment 
to adjust the person’s cosmology, to confirm the person’s cosmology and as­
sume the role of traditional practitioners, or to direct the person’s attention to 
a more Christian view of gods and God. I honored requests for rites of passage 
for changed ownership of motorcycles on many occasions. Confronted with
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unfamiliar rites like this, or others like the payment of bride price, the mission­
ary must respond. His response often has long-term repercussions. What can 
the missionary do if he has not been trained in practical anthropology?
However, back to the more familiar rites: What do we do when we already 
have established traditions?
Tying the Knots
At the time we arrived in Thailand, the church had not adapted the wed­
ding service in any way. There was a Thai ceremony. It was not too compli­
cated. It was hardly Buddhist-celibate Buddhist monks were supposed to be 
protected from even knowledge of the time of weddings. By the time we came, 
they had found subtle ways to be involved anyway. It is possible that this was 
in partial response to the dominant role of Catholic clergy in marriage. How­
ever, without going into the details, it is sufficient to note that marriage was not 
Buddhist.
Centuries before, folk-Brahmanism had stepped in to fill the gap left by 
Buddhist noninvolvement. However, by the time we arrived, even the remain­
ing elements of the traditional ritual were left out of most weddings and the 
practitioners were seldom invited to participate. Weddings had become an 
extended family and workplace hierarchy-conducted ceremony-with those 
with successful marriages offering the blessings. It was a marriage rite ripe for 
infusion with a sacred element.
My first wedding came soon after my ordination. The manager of our mis­
sion school was marrying a clerk from the circuit court offices. I asked them 
what kind of wedding they wanted, and they said “American.” That involved 
a 1,000-kilometer train journey for me to clarify the details with the closest 
Americans. I returned with an amateur anthropologists notebook of details 
and a tape of wedding marches, and proceeded to organize the best American 
ceremony the province had seen. My wife was visiting Australia, so it all fell on 
me. After the service, at the wedding breakfast, I invited the highest dignitary 
present, one of the circuit court judges, to propose a toast to the couple. He 
said, among other things, that the wedding was one of the most interesting 
circuses he had seen. That was the last time I ever conducted an out-of-context 
wedding in Thailand.
I began a study of Thai wedding rituals. With the help of a recently con­
verted Buddhist monk, we went into the origins and development of the rites.
I attended a number of ceremonies, consulted with a number of experts, and 
developed a Christian Thai ceremony. Soon afterwards, one of the young la­
dies we had “adopted” was to be married, and the couple and their families 
agreed to use the new ceremony. Rather than describe it in detail here, it will be 
sufficient to say that it was 90 percent normal (traditional Thai, including the 
use of seventeen utensils for the pouring of blessings) and 10 percent different 
(traditional Christian-linked). Some things had been dropped and some new 
elements added. More important were the reactions.
The non-Christians (Buddhists of various ilks) were very interested in the 
first Christian wedding they had attended, and excitedly chatted about the dif­
ferences. They pronounced the wedding good-some even said it was better 
than the traditional one. All liked the vows we had included. Everyone par­
ticipated in all aspects of the rituals-in preparation of the elements and the 
food; more importantly, they were actively involved in the planning and the 
arguments about what should be done and how. It was not a one-man circus. 
The local church members participated in all aspects; however, the perfumed 
water of blessing had hardly evaporated from the receiving bowls of everlasting 
daisies before some had called the mission president to report my syncretistic 
ceremony. I was summoned to Bangkok.
The president was Chinese Thai, and he listened to my anthropological and 
theological explanations for my initiative. He said he was not entirely comfort­
able with the modification, and warned me to be careful. (That his daughters 
were later married with very traditional western wedding services is a measure 
of his convictions.)
For the next twenty years, I conducted culture-respecting weddings for a 
number of different regions and ethnolinguistic groups. In some cases, the 
couple was joined by the pouring of (almost) lustral water from deep-sea shells, 
and other times by literally tying knots. I married more couples than any other 
pastor (partly because I was caring for more young people than any other pas­
tor was). I carefully listened to the response of all non-Christians at all ceremo­
nies and always saw significant and effective witness to unique Christian values 
and belief. However, no Thai pastor followed my example. At a Conference on 
Witnessing in a Buddhist Setting in 1988, one of the most senior Thai pastors 
made a speech that they had been watching me [contextualize] for twenty-nine 
years and in discussion together at that conference had decided I was right, and 
had decided to follow the example. I suspect that they came to that conclusion 
partly in response to Gottfried Oosterwaal’s official support of that approach to
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culture, seeing it as the voice of the General Conference. However, to this day 
I am not aware of anyone conducting a Thai-style wedding. Weddings I con­
ducted as late as 1998 were criticized by the then mission president, a Hmong 
(an ethnic minority) Thai.
Ways to Go
Observing cultural practices also applies to evangelism. We observed that 
rural Thais were event-oriented in their religiosity. So we set up a troupe to 
take events to receptive villages throughout the event season-the dry summer 
season after the harvest. We noted that village people responded to religious 
conversations, rather than monologues, so we adapted our talks to be interac­
tive with the listeners. Along the way a famous balladist was converted. That 
is a story itself, but when he comprehended the love of God for him, his heart 
was broken, and he decided to dedicate his talent to spreading the good news. 
We knew that “song and dance” balladists were the most popular communica­
tors in the countryside, but had not had a truly converted balladist to use that 
method. This man took a flute-playing friend with him and went from village 
to village. Typically, he would sing his original rhyming (not repeating) ballads 
for five or six hours a night. His message was carefully adapted to his listeners. 
When any of his listeners showed an interest in his witness, the balladist would 
visit them during the day to reason with them from the Scriptures.
Over the next two years, the balladist raised six new churches and contin­
ued ministering to them. This becomes more impressive when you know that 
all the missionaries they had sent to this area in the sixty years prior had raised 
only three churches. All the new converts in these nine churches came from 
Buddhism.
With the help of the balladist, we added ballad singing to our troupe rep­
ertoire. I remember that one summer we performed in forty-four villages. We 
knew that the troupe alone would not bring about a commitment to Christ-just 
an openness to Him. We trained around twenty pairs as follow-up witnesses. 
Because the movies themselves were cultural artifacts, many of the visual cues 
were lost on new believers. So we would describe what they would see in a 
movie clip of a single story or event, and the implications of some of the more 
difficult images (how else would you recognize a man in a red cloak and a 
plumed helmet as a centurion?), then watch the clip. We would then discuss 
the issues in the verbal exchanges on the movie, or the actions of the players,
then watch the movie again. I remember smiling as I visited them in their tar­
get villages, listening to them tell the story vividly-exactly as it had appeared in 
the movie. They could tell stories for hours!
The Art of Mission
We still did not have any of our own art. And art is so central to religious 
understanding in Buddhist cultures. One day Pastor Mun and I were visiting 
a remote village, and he asked me if I had ever seen a “Painting of the Great 
Life.” I assumed he meant a painting of the last rebirth of the Buddha, when, as 
Prince Vessantra, he developed the virtue of generosity to an unparallel degree. 
I had not. He said that the temple had a particularly interesting one. The ab­
bot generously got it out of storage for me to see. “Generously,” because it was 
usually brought to light only once a year during the Festival of the Great Life. 
Then monks, who had memorized the story as an epic poem, would recite it for 
hours, from predawn to around midday on the main day of the festival. (Over 
the years, listening to it had accrued the added advantage of specially focused 
merit-merit that would accrue toward a future rebirth into the Maitreya Era, 
the golden era of the Buddha to come. However, that is beyond the scope of 
this account.)
The abbot proudly rolled out the painting on the grass outside the preach­
ing hall. It was several meters long! Painted on 1.2-meter-wide calico, it was 
an original “cartoon” of the events in the life of Prince Vessantra painted by a 
member of the congregation-a reluctant farmer.
News of the extraordinary unrolling session had gone through the village, 
and dozens of children ran to the site. I was intrigued as they moved along 
the painting, excitedly reminding each other of the story. For a once-a-year 
medium, it was extraordinarily effective. Therefore, I wondered how effective 
a “Life of Christ” would be.
We located the artist in his rice fields, and he agreed to paint us a “great life” 
painting of Jesus. He was concerned whether he could do a good job. As with 
all primitive religious paintings, his “great life” painting was heavily indebted 
to the others he had seen. He had never even heard the story of Jesus, let alone 
been exposed to models. I decided immediately not to expose him to Christian 
art. I wanted to see how a Thai villager would visualize the story for himself. 
We agreed to a contract price, and that began a five-month process to paint the 
first “great life” of Jesus.
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The process involved making a new compilation of Jesus stories appropri­
ate for the interests and concerns of village life, and someone to go and tell the 
stories. There were decisions to make-should Jesus be portrayed as a villager 
(current dress) or royalty (legendary dress)? How should the artist indicate the 
extraordinariness of the apparently ordinary person? Angels and demons were 
no problem-there were established forms for them.
The indicator of its success came when I went to pick up the 55-meter 
scroll. I really was in a hurry to catch a train somewhere, but when I arrived, 
there were a group of people asking me to tell the story before I left. I said I 
really was in a hurry, but they asked for at least the first few scenes. When I 
finished them, they quickly flipped to the next, and asked for just a few more. 
I missed the train that night. What I became aware of during the telling was 
how plot-driven the interest was. There were no questions about the pictures at 
all-only about what the angel was saying, where the demons were going, what 
was happening to the dead girl. I had experience with the traditional Christian 
picture rolls. Telling the story was always interrupted with cultural or techni­
cal questions: Doesn’t it ever rain there? How can you have a flat roof? What 
happens to mud houses when it rains? Are they hot? What is the weather like 
there? Are those clothes hot? What kind of animal is that? Can you eat it? 
However, this time there were only questions about the story line. The artist 
had created an invisible human landscape.
I was surprised at one detail in the painting-three wise men on camels. The 
camels were a little disproportionate, but they were recognizably camels-which 
is more than you could say for the sheep. However, why camels at all, and why 
three? When I got home, I quizzed the student who had told the stories, and 
he confessed that he had shown the artist a Christmas card. He said the artist 
was stressed at drawing animals he had never seen, and not all his descriptions 
had helped. Overall, the painting was so local that it could have happened in 
that village, and that one obvious foreign detail illustrates how quickly cultural 
interpretations are transferred-forever sometimes.
We decided to use the painting in two ways. In places where there were no 
churches, we hung the painting up on a circle of bamboo poles in the center 
of the village-unfolding the painting with the telling of the story over two or 
three nights. It was interesting to see the people coming back to review the 
story between the telling-reviewing with each other the story and discussing 
its meaning. Where there was a church, we used it more traditionally. Once a
year, at Christmas, the painting was hung around the walls of the church, and 
the story was told from beginning to end.
The painting was completed in 1979, and it is being used today. It has been 
used in villages and churches in three countries-Thailand, Cambodia, and Laos. 
It is now kept in the Vientiane Church in Laos and is put up every Christmas.
The Thai church leaders were not impressed with the painting. The West­
ernized Chinese-Thai president of the Thailand Mission told me he was ashamed 
of its crudity. He was a realistic artist himself. In response to his comment, I 
did go on to commission a series of paintings on the end of time expectations in 
the Old and New Testaments. Those paintings were masterpieces recognized at 
the national level. However, the same church leader disliked them even more. 
He thought they were so syncretistic with Buddhist art that they lowered the 
uniqueness of Christianity. That is not how the Buddhists responded to them- 
but that it is another story out of this period. It does illustrate, however, the 
need for much more missiological training among local leaders of the church. 
It is not only missionaries who need cross-cultural skills.
Event-ually
Together with church leaders, we developed a range of events for the 
church. Whether it is the result of a Buddhist tradition or a response to semilit­
eracy, religion in Isaan is event-oriented. All religious events are major events 
involving the whole community, especially the dedication of sacred objects or 
places.
We expanded our church dedications from a single-day event to a five- 
day, five-night, or even seven-day, seven-night event. We borrowed from the 
community participation elements of local ceremonies and added some extras 
of our own. Thousands used to come to participate-often walking up to ten 
kilometers from neighboring villages and districts to attend. Few of these were 
believers, but most came to regard themselves as identifiers. Many things went 
on around our ceremonies, including illegal gambling occasionally busted by 
the police, but our integrity was never compromised. The witness to our beliefs 
and teachings was significant.
Buddhism has attached itself to calendrical events, especially connected 
with the agricultural calendar. There are about ten major festivals through the 
year, clustered around quiet seasons in the agricultural cycle. We planned to 
add other events to the church calendar but did not ever complete that project.
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Dealing with the Dead
Maybe we can finish this overview with at look a funeral and mortuary 
practices. No rite of passage has been taken over as completely as those sur­
rounding death. Once again our choice was whether to beat them or join them. 
Most other denominations had contrasting rituals. Whether it was because of 
lack of imagination, importing what was familiar, or a deliberate strategy, their 
members were told that Buddhists cremate, Christians bury. Until then our 
church always buried their dead.
However, it was quite clear that burial was a stumbling block to many 
Thais. They also had burials-for the untimely deaths. Those who were killed 
violently, mothers who died in childbirth, and stillborn children were buried. 
These were considered unnatural deaths. It was feared that their spirits were 
not ready to pass on to their next rebirth and were somehow dangerous. The 
common explanation was that as long as they were still connected to their bod­
ies, they resented any damage to their bodies, so cremation could make them 
break out in revenge among the people. So they were buried, but only tem­
porarily. When it was ascertained that their natural time for passing on had 
come, the bodies would be exhumed and cremated, as the spirits had passed 
on peacefully. The other burials were the strangers or the abandoned-those 
that had no one to sponsor their honorable passage. In that context, you can 
imagine the extra baggage burial had for Christians.
In the clash between cultures, you have to pick your fights. I just did not 
feel that this was a necessary one. Therefore, I encouraged believers to have 
cremations for their loved ones. There were still opportunities in the rituals to 
assert Christian values and bypass steps inimical to Christian beliefs. The re­
sult was great relief among Christians and respect from the general populace.
Cremation aside, there were hundreds more decisions to be made in re­
lation to the rest of the funerary and mortuary rites. These needed to folow 
the same principles: retain the dignity of the dead, keep the rites as familiar 
and comforting as possible, only change a few markers, and add some new 
understandable elements. There were the pre-cremation rites-we went along 
with the three-day (open coffin) to seven-day (closed coffin) twenty-four-hour 
wakes in the home of the deceased. There were many rites in connection with 
the moving of the body to the crematorium, and the returning home after­
wards, and in connection with the processing of the ashes two to three days 
later. The mortuary rites continued long after-after seven days, after forty days,
after one hundred days, and annually after that. Sometimes I was sympathetic 
to the missionaries who had simplified everything by importing the cut-and- 
dried rites from their home cultures! I did learn to admire the way Thais dealt 
with death and mourning. No mourner was ever left unsupported. The rites 
are the glue that keep the community close.
The Good News
Over the next three years we added fifteen functioning congregations to 
the existing three in the region in Isaan, including the six raised by the ballad- 
ist. At that time the total membership of the 60-year-old church in this difficult 
country, Thailand, was around 2,500. We added 700 more in three years.
The Bad News
Many of the innovations made during that time have disappeared. A few 
years ago I went back to visit the places of my early mission work and found 
the thriving, lively churches that resulted from the people movement in the ’70s 
only shells today. The church I have described in detail above has been boarded 
in and has a few uncomfortable pews inside. Nothing of the contextualized 
services remains. Relations with the Buddhist villager neighbors have soured 
into a them-and-us. I see the non-institutionalization of Thai-appropriate reli­
gious culture as the greatest failure of my practical anthropology.
I lay the blame for the demise of lively contextualized worship and evan­
gelism at the feet of two processes: at the feet of local administration practices, 
and at the feet of the ministerial training program. In neither case do I want to 
make personal judgments. The administrators have run themselves ragged try­
ing to do the best they can, and the ministerial trainers have made considerable 
sacrifices to train as best they could also. That still leaves room for poor strate­
gies. I include the bad news because it confirms the lessons to be learned.
In its early years Thailand Mission College training was dominated by mis- 
siologically uninformed teachers. Financial constraints meant that the college 
had to make do with voluntary teachers who were not trained in missiology 
nor had any practical experience in the cultures of their students. They could 
only perpetuate what they had known all their lives, and I contend that what 
they had experienced was not, and could not be, appropriate for unreached 
Thailand. They did their best, but because it was not contextual, the church 
did not develop a lively relevance that would have reached the people different
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from us. This was compounded by some early administrators in the college 
who actively opposed contextualization in general and my work in particular.
I make no critique of the current administration of the college or of the 
current teaching staff. I have been out of contact with what has been hap­
pening there during the five years I was teaching in Korea. However, I am 
convinced that without the right training, a foreign missionary can never guide 
mission in a culture not their own.
Utopia Revisited
In 1998,1 went back to the scene of casework of this paper-to Northeast 
Thailand. That return is relevant to this retrospect on mission methodology. 
The Asia-Pacific Division asked me to participate in a ministerial Field School 
of Evangelism. At the time, I was the director of the Buddhist Study Center. 
During my six years with the Center, I had not done much in the Thailand Mis­
sion. That was partly because I felt I had given my life to Thailand and wanted 
to contribute to the other seven Buddhist countries in the region, and partly 
because the Thai Mission administration had never asked for our services. 
However, at this time I was asked to share my findings with all of the pastors in 
Thailand and a number from Cambodia and Laos.
I felt that my early experiences were a little dated. So I decided to do a new 
experiment. Twenty years before, I had learned that unreached people were 
most touched through the medium of a local extempore ballad singing. I set 
about checking whether that was still reaching people at that time. After talk­
ing to and observing some very successful popular-culture evangelists, we set 
up our own troupe and practiced for months. Our goal was to try six different 
formats of “song and dance” in six different locations for the participants of the 
field school to observe and evaluate. Three of the locations were original loca­
tions described above.
The “song-and-dance” approach was a resounding success. The programs 
were heartwarming to the local “remnant” churches and were attractive to the 
by-now-prejudiced nonbelievers. The head elder of one of the churches told me 
with tears in his eyes that it was nearly fifteen years since they had had the dig­
nity of being host to an event in their village. We attracted eight hundred people 
that night for four hours and gave a significant and direct witness to Christian 
and Adventist perspectives. In the village of the original Adventist temple, they 
told us we would not be able to drag the non-Christians onto the church prop­
erty. We drew a crowd of nine hundred, who stayed appreciatively for three 
hours. Community leaders told me they would welcome that sort of Christian 
event back anytime. In one unreached village on the Lao border, where authori­
ties were afraid we would attract only the delinquent element, we drew a crowd 
of over a hundred for five hours, and there were no negative incidents. The bor­
der police said they had never seen anything like it, and welcomed us back any 
time. In all we gave appropriate witness to nearly five hundred people through 
six events and left much work for the local pastors to follow up.
On the basis of the success of this culturally appropriate content and meth­
od, the Buddhist Study Center proposed that we set up a training school for 
“song-and-dance” ministry cooperatively with the Thailand Mission and the 
Laos Attached Field. The church of Laos was enthusiastic. In that communist 
country, it is difficult to conduct evangelism outside of the churches. They 
are justifiably wary of those trying to use religion for political purposes. The 
Adventist Church of Laos consulted with the Department of Religious Affairs 
and got a positive response. They said they would fully endorse any initiative 
to rejuvenate traditional culture-such as the “song and dance” traditional sing­
ing our troupe was using-and that we would have permission to include some 
religious elements.
However, the proposal was ignored. After deliberating half-heartedly for 
months, the Thailand Mission said they would permit the venture if someone 
else funded it. It did not take a lot of reading between the lines to see the lack 
of support, and we withdrew the proposal. Most of the Thai and Lao pastors 
who observed the trial run were convinced that this was still the best way to 
speak to the hearts of the Lao-Thai and Lao people. It was a message and a 
method that was anthropologically practical. However, the administration did 
not support it.
I am convinced that there is a need for more, not less, missiological train­
ing. I suggest that future focus should include much more on how to mobilize 
and institutionalize the solutions discovered. I blame myself more than the rest 
that I did not find a way to bring the chickens in to roost.
Easy to Say
It is easy to share insights that have come from my informed experiences 
in exotic places and among alien cultures. I have seen many listeners/students 
experience paradigm shifts as the result of that exposure. However, I think the
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hardest test is to find new solutions in one’s own culture. So I am determined to 
look at rural Australia in the same way I looked at the other unfamiliar places 
where I lived and worked.
I have already been astounded and disappointed at the lack of resources 
for understanding Australian religious culture. I have talked with leaders in a 
number of denominations. Like Thai pastors in Thailand, nobody is working 
consciously through local culture. They are just making minor adjustments to 
what has always been there all along. The unreached are not being reached; 
Christians are talking only to Christians.
I suspect that my initial work in Australia will resemble my early years in 
Thailand-that I will need to begin with the visible, the peripheral, in some ways 
the trivial, with those cultural elements that I can easily observe and modify. 
It will be some time before I will be ready and equipped to contribute in more 
significant ways. After some time I was able to do more significant work with 
Thais, and eventually with almost all Buddhists. Those skills seem to have 
stayed with me. Just yesterday, I was talking to a Vietnamese-Australian family 
counselor who was a Buddhist. She came to Australia when she was fifteen, 
and has been here for twenty-five years. After just twenty minutes, she told me 
that I was the first Australian she had ever met who understood what she had 
been through, culturally and religiously, in Australia. Maybe that is the begin­
ning of another chapter. If so, it will need the wisdom of hindsight before it 
becomes worthy to report. In the meantime, it is some kinds of secular rural 
Australians that I need to understand.
Besides finding practical ways to do mission in rural Australia, I know I 
must resist any assumptions that I already understand these people. I must not 
assume that my fluency in Australian English equals literacy in current Aus­
tralian culture. Usually language limitations are a constant reminder of one’s 
cultural dissonance. (You must take it for granted that if you cannot speak 
a people’s language, you do not understand their culture.) I expect that “an­
thropology”-the science of understanding through participant-observation, 
and listening carefully to the informed analysis of experts-will be even more 
necessary this time around. I suspect that anthropology will turn out to be as 
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A CHURCH FOR THE TWENTY-FIRST CENTURY? 
A CASE FOR FLEXIBLE ORGANIZATIONAL 
STRUCTURES
BARRY D. OLIVER
In order to rem ain viable into the twenty-first century, the adm inistrative 
structures of the global Seventh-day Adventist Church need to have an 
inherent flexibility which enables change. A study of those principles and 
factors which precipitated the organizational reform  of 1901 -1 9 0 3  in the 
light o f contem porary contextual realities reveals that such flexibility and the 
possibility of change was never precluded by the architects of that process. A  
healthy church is a church which can subject itself to  scrutiny and be flexible 
enough to change when necessary.
Introduction
The history of the Seventh-day Adventist Church has seen two major pe­
riods of organizational reform. The first occurred in the years 1860-1863, be­
ginning just 16 years after the bitter disappointment of 1844. At that time the 
fledgling denomination had only 3,500 members scattered in 125 local churches 
and six local conferences across a few of the eastern states of the United States.
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Representatives from these conferences gathered in Battle Creek, Michigan, 
and, despite considerable opposition, chose a denominational name in 1860 
and adopted an organizational form in 1863.
The second major period of organizational reform occurred in the years 
1901-1903. Although the membership had grown since initial organization 
in 1863, there were still only 75,000 church members. These members were 
becoming increasingly scattered. Administrative issues were becoming more 
complex and ineffective. It was reluctantly realized that organizational struc­
tures were needed which could better facilitate efficiency in the administration 
of the church. In fact, had the church not reorganized its administrative struc­
tures at that time, its future could have been somewhat dubious.
Since 1901-1903 there has been some structural fine-tuning. For example, 
in 1915 the General Conference was divided into a number of divisions which 
were given specific responsibility for administering large areas of the globe. 
More recently, some experimentation with alternative structures has been car­
ried out with the blessing of the General Conference.1 However, the broad or­
ganizational structures of the church as determined at the General Conference 
sessions near the beginning of the twentieth century largely remained intact 
throughout the twentieth century.
It is the purpose of this essay to describe briefly some aspects of the context 
which shaped the major periods of organizational reform in the history of the 
Seventh-day Adventist Church, draw some contemporary contextual compari­
sons, and propose that continuing flexibility should be built into administrative 
structures to facilitate the realization of the mission of the church.
Four observations should be made at the outset. First, this essay is writ­
ten as a constructive contribution to the ongoing struggle of the people of this 
church to facilitate the accomplishment of its mission. Its perspective and pre­
suppositions are thoroughly Seventh-day Adventist.
Second, it should not be assumed that adjustments to the organizational 
structures of the church are going to be the means, in themselves, of solving 
the problems of the church and refocussing it on its missionary task. The main 
problems of any organization, including the church, are not structural but at- 
titudinal. Attitude and value genesis must be given priority. Commitment, 
integrity, faith, and many other intangible realities are the most essential com­
ponents of success. Structures merely play a role in the directing and shaping 
of the people and the organization. That role is supplementary but subordinate 
to the most essential ingredients of organizational function.
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Third, despite the calls for change that may be implicit in this essay, it must 
be emphasized that change is best introduced in a conservative manner. There 
may be some who would wish the church to make such radical changes that 
they would destroy the church. This essay does not support that approach. But 
there may be others who believe no changes are called for. Neither does this 
essay support that attitude.
Fourth, study should continue to be given to ongoing organizational and 
administrative flexibility as the church continues to grow and to diversify. Or­
ganizational structures should be maintained and/or changed as they promote 
the unity and integrity of the church as a global organization, and facilitate 
its missionary mandate. Global unity is a very special and delicate gift that 
the Lord has granted to this church. It has been nurtured at great effort and 
cost because of the global focus of the mission of the Seventh-day Adventist 
Church. It can easily be dismantled by ill-directed zeal, insensitivity, or ig­
norance. While responsible scholars and administrators can make invaluable 
contributions to reconstruction, they must act with caution to ensure that they 
do not inadvertently contribute to destruction.
The Context of Church Organization: 1860-1863
The form of organization adopted in 1863 was simple. There were three 
administrative levels: local churches, state conferences comprising the local 
churches in a designated area, and a General Conference with headquarters in 
Battle Creek, Michigan. The officers of the General Conference were a presi­
dent, secretary, and treasurer, and there was an executive committee of three. It 
was decided that General Conference sessions were to be held annually.
The form of organization was unique. It incorporated but adapted ele­
ments from Episcopal, Congregational, and Presbyterian forms of governance. 
There is little evidence that the early Seventh-day Adventists intentionally set 
out to construct an organization which drew together these diverse elements. 
That such occurred was more by accident than by design.
Organization did not come easily. Many voices were raised in concerted 
opposition to the whole idea of organization. But those who saw the necessity 
for an efficient system of organization won the day with the persuasiveness of 
their arguments and the strength of their personalities. It was recognized then, 
as now, that the church needed a sound administrative system.
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Significantly, the arguments which were used to persuade the believers to 
organize themselves into a denomination did not depend on biblical or theo­
logical reasoning. It is clear that the founding fathers of the church did not de­
cide on a church organizational form which was strongly grounded in biblical 
or theological models and images of the church. While some general notions 
of stewardship of personnel and financial resources did influence the discus­
sion, no evidence of a systematic theological rationale for organization can be 
found in the extant records of the proceedings at Battle Creek.2
What did dictate the need for organization and the shape of church struc­
tures were a number of pragmatic necessities. In 1907, A. G. Daniells, the Gen­
eral Conference president, reflecting on the events of the 1860s, listed some 
of the problems of disorganization. These insurmountable problems were per­
suasive arguments for organization at Battle Creek in 1863. His list included 
(1) failure to keep proper church membership records, (2) paucity of church 
officers, (3) no way of determining who were accredited representatives of the 
people, (4) no regular support for the ministry, and (5) no legal provision for 
holding property (Daniells 1907: 5).
Even a list of reasons which Ellen White compiled in 1892 was oriented 
to the pragmatic, although she did leave room for more latitude. Her reasons 
for organizing the church in 1863 were to provide (1) for the support of the 
ministry, (2) for carrying the work into new fields, (3) for protecting both the 
churches and the ministry from unworthy members, (4) for the holding of 
church property, (5) for the publication of truth through the press, and (6) for 
many other objectives (White 1892).
Despite considerable opposition to any notion of organization which 
emerged from both ministers and laypersons during the late 1850s and early 
1860s, Ellen White stood consistently with those who advocated church or­
der. Her influence was not as decisive as some have led us to believe, however. 
It seems that her role was more consultative and pastoral than directive and 
prescriptive. “Order” and “organization” were themes which received her at­
tention and approval, although at no time did she attempt to delineate the 
structural form that such order was to take,3
Throughout the controversies surrounding the proposed organization in 
the late 1850s and early 1860s, it was James White who appeared as the more 
vocal proponent of the need for organization.4 James White, as editor of the 
Review and Herald and the unofficial leader of the Sabbatarian Adventists, was 
continually writing and speaking in support of organization. He was appoint­
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ed as one of the nine persons who were assigned the task of drawing up the 
proposal for church organization in 1861. His wife, Ellen, on the other hand, 
was not included in the group. The church understood her role to be more 
advisory than definitive.
The Context of Church Reorganization: 1901-1903
In 1901 the church began a radical reorganization of its administrative 
structures. While the modifications which emerged from the process were 
shaped by the organization that had been put into place in 1861-63, significant 
changes were made. The contextual factors which shaped those modifications 
may be summarized as follows:
1. Numerical Growth and the Beginnings of Diversity
By the turn of the century, the church had 75,000 members spread not 
only across the United States, but also in Europe, Australia, and New Zealand, 
and increasingly in the “mission fields.” As the church continued to grow and 
diversify, it was evident that the meager organization that was set into place in 
1863 could not cope with this numerical and geographical growth.
2 .  Institutional Growth
Further, the organizational structures of 1863 did not anticipate the in­
crease in departments and institutions which began to spring up in order to 
care for the publishing, educational, health, and missionary interests of the 
church. Each of these became a separate entity in itself, outside the existing 
organizational structure of the church, but calling on the services of already 
overextended administrators. By the turn of the century, the church was in 
danger of drowning in its own bureaucracy.
3 .  Loss of Coordination and Integration
These organizations were legally incorporated, independent bodies that 
had their own officers and executive boards or committees. Although they 
were all part of the Seventh-day Adventist Church-officers being appointed by 
and reporting to the General Conference session-they were not administered 
directly by the General Conference. Because of their independent status, coor­
dination and integration were perennial problems during the 1890s. Not until
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the 1901 General Conference session and its reorganization o f  the administra­
tive structures of the church were the auxiliary organizations incorporated into 
the conference structure as departments of the General Conference.
4. The Role of Ellen G. White
Fortunately, the church had some far-sighted leaders who realized the need 
for change and the danger of disintegration. They were able to convince the 
young organization that it could not maintain the status quo.5 At the forefront 
of these was none other than Ellen G. White herself. While, as in the 1860s, she 
d id  not attem pt to prescribe the exact fo rm  that organizational reform  was 
to take-she left that to the delegates at the General Conference sessions-she 
ca lled  f o r  urgent an d  innovative change. On the day before the commence­
ment of the session in 1901, she called the leaders together and in no uncertain 
terms told them that “God wants a change . . .  right here . . .  right now” (Oliver 
1989:167).6 She was ably supported, particularly by Arthur G. Daniells, who 
was to become General Conference president at that session, and by her son, 
W. C. White.
5. Centralization of Administrative Control
One of the reasons why Ellen White became so adamant that change must 
take place was her observation that the emerging global missionary conscious­
ness of the church was accompanied by increased centralization of admin­
istrative control by the General Conference. The centralization of authority 
was most evident in the tendency of the General Conference to deprive the 
constituent bodies of the organization of their decision-making authority. In 
the early 1880s, Ellen White had begun to castigate General Conference ad­
ministrators for taking too much of the responsibility for decision-making on 
themselves and failing to give others opportunity to exercise their prerogatives 
(White 1883).
As a corrective to the tendency to leave the prerogative for decision-making 
in the hands of one or two, Ellen White advocated proper use of the committee 
system that had been established when the General Conference had been orga­
nized in 1863. She made it clear that even in the operation of institutions, one 
man’s mind was not to control the decision-making process. She emphasized 
that “God would not have many minds the shadow of one man’s mind,” but that 
“in a multitude of counsellors there is safety” (White 1886).
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6. Authoritarian Leadership Styles
In an essay written by George Butler, a former president of the General 
Conference, he described a leader as a benevolent monarch. He supported his 
assertion by references to numerous biblical examples of authoritarian leaders. 
“Some men,” he insisted, were “placed higher in authority in the church than 
others.” He went so far as to claim that there seemed “to have been a special 
precedence . . .  even among the disciples themselves” (Butler 1873:180).
James and Ellen White did not agree with Butler. They maintained that 
authority did not reside in one individual.7
Gerard Damsteegt has pointed out that Butlers essay was an attempt to 
develop the idea that “the highest authority of the church should be invested in 
one individual” (Damsteegt 1977:258). That one individual, according to But­
ler, was James White, the General Conference president at the time. Contrary 
to that position, James White himself maintained that “the highest authority” 
was not to reside in any individual but was to be found in the context of the 
corporate people of God. While conceding that it was possible for the Gen­
eral Conference to “err in some things,” James White insisted that “the only 
sane course for our ministers and our people is to respect the decisions of our 
General Conference.” He continued: “It shall be my pleasure, while I claim the 
sympathy and cooperation of Seventh-day Adventists, to respect our organiza­
tion, and accept the decisions of the General Conference” (White 1875:192).
James Whites position was supported by his wife. Both James and Ellen 
White described the authority of the General Conference over against a cen­
tralized authority in one man or a few men. Many years later, Ellen White 
explained that the authority of the General Conference was derived when “the 
judgment of the brethren assembled from all parts of the field is exercised” 
(White 1949: 260).
7 . Financial Crisis
There is little doubt that one of the most critical precipitating factors which 
led to restructuring was the state of the finances of the church. When G. A. Ir­
win assumed the presidency of the General Conference in 1897, he had to face 
a woeful financial predicament. Within a few weeks of his appointment, the 
situation was so desperate that he wrote to N. W. Allee that the General Confer­
ence was “living from hand to mouth, so to speak.” He told Allee that “some 
days we get in two or three hundred dollars, and other days we have nothing.”
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On the particular day that he was writing, he lamented that the treasury was 
“practically empty,” even though there were at that time “a number of calls for 
means” (Irwin 1897).
In a circular letter written the next day to all conference presidents, Irwin 
quoted a statement regarding the desperate situation of the General Confer­
ence from I. H. Evans, who was at the time president of the General Conference 
Association and was later to be the treasurer of the General Conference. The 
statement read:
Our finances are in a very embarrassing state. . . . On our audit of last year we have 
overdrawn on the Review and Herald $12,500. We have on our list o f  audits unpaid 
over $5,000, so that we owe on last year’s work nearly $18,000. (Irwin 1897)
Evans added further:
We have paid as little to our workers this year-since January-as possible. Many have 
not enough to live on and are in most embarrassing circumstances.. . .  We must have 
at least $44,000.00 per annum more than we have been receiving, as we have nearly 
$15,000.00 interest on notes we owe the brethren, (ibid.)8
Despite concerted effort by General Conference leaders, the situation did 
not improve substantially. While there were some periods when the predica­
ment was not as desperate as it was at other times, at all times the situation was 
out of control. Desperate times called for desperate measures.
8. Commitment to Mission
The inability of the denomination to financially support its growth was 
having an effect On its whole missionary enterprise. It has not often been real­
ized that in the last five years of the nineteenth century there was a slackening 
of missionary activity by the denomination. At the 1899 General Conference 
session, Allen Moon, president of the Foreign Mission Board, reported that
During the last two years we have opened up no new work in any part of the world. It 
has been an impossibility. There have been demands for opening the work in China.
That work ought to have been opened a year ago, yet we have been utterly unable to do 
anything toward opening it. (General Conference Bulletin 1899:73)
The financial and administrative crises at home were having an effect on 
the church’s ability to commence work in new areas and were preventing the
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placement of new missionaries in the field. Between 1895 and 1900 the num­
ber of missionaries being sent from the shores of North America decreased 
markedly in comparison to the increasing number during the first half of the 
decade. In 1895, one hundred missionaries were sent from the United States 
to twenty-nine countries. In each succeeding year, the number was reduced 
until, at the General Conference session in 1901, the president of the Foreign 
Mission Board reported that “during the present boards administration” (two 
years), only sixty-eight new workers had been sent to foreign fields. He added 
that twenty-three had been returned for “various reasons.”9
The failure to commence any new work between 1897 and 1899, and the 
decrease in the number of missionaries being sent abroad between 1895 and 
1900, does not appear to have been the result of any marked decrease in the 
church’s eschatological or missiological vision. A more likely explanation for 
the problems is that the centralized organization as it existed was just not able 
to cope financially and administratively with its missionary enterprise. Change 
was needed not only to accommodate the growth of the past but to facilitate 
growth in the future.
The Contemporary Context and the Need for 
Organizational Flexibility
Circumstances in the early years of the twentieth century led to a major re­
appraisal of the organizational structures of the Seventh-day Adventist Church. 
Many Seventh-day Adventists are convinced that there are even more urgent 
contextual factors in the early years of the twenty-first century which call for a 
willingness to reevaluate the effectiveness of structures which have served the 
church well.
Contextual Factors within the Church Which Call for 
Organizational Flexibility
1. The Size of the Church
With regard to the size of the church, the question we have to ask is wheth­
er a basic structure which served the needs of seventy-five thousand members 
in 1901 is adequate to serve the needs of a church rapidly approaching twenty 
million members. It would seem that it is highly unlikely that an organization­
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al system which worked efficiently for 75,000 members can be just as efficient 
for twenty million members and more.
2. The Diversity in the Church
Diversity is an even more challenging demographic than the size of the 
church. Cultural, social, geographic, economic, and linguistic diversity is in­
tegral to the nature of the Seventh-day Adventist Church as in few other or­
ganizations. At the present time, approximately 94 percent of the members of 
the church are indigenous to countries other than North America. That figure 
should be compared to approximately 17 percent at the end of 1900. As well, 
approximately 90 percent of church members are indigenous to sociocultural 
communities very different from the Euro-American sociocultural community. 
That is to be compared to only four percent at the beginning of 1901.
A unique quality which should set the church apart from the world is its 
ability to hold in unity the very diversity that gives it life within itself. It should 
have the capacity to recognize the value and the contribution of each part. It 
was not Christ s intention that the church should have unity but no diversity. It 
is the maintenance of diversity which makes the nature of the church’s unity in 
Christ unique and indispensable.
If diversity is neglected, the church will be unable to perform its task. It 
will neglect that very element which enables it to evangelize a multiplex world- 
its own diversity. Diversity facilitates the growth of the church and the realiza­
tion of its mission. The church which fails to recognize the uniqueness of its 
diversity while holding onto its need for unity may well be overlooking the very 
means by which it is best equipped to accomplish the task.
The issue is not whether unity is vital to the nature and mission of the 
Seventh-day Adventist Church. Unity is indispensable to the life of the church. 
The body of Christ is one. The witness of the New Testament is unequivocal re­
garding the need for unity in the church. Rather, the issue for the Seventh-day 
Adventist Church is whether or not unity can be maintained while finding ap­
propriate ways to express diversity through the flexibility of its organizational 
forms.
Organizing principles can be evaluated in terms of the goals of the church. 
Seventh-day Adventists should continually ask themselves whether the pri­
mary goal toward which they are moving is the maintenance of structure or 
whether their priority is task accomplishment-the evangelization of the world.
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If it is the latter, then the structures of the church should be understood and 
evaluated in terms which express the primacy of that goal. Subordinate goals 
have their place, but the church needs to be focused, and its structures should 
be oriented to that which is primary.
The Seventh-day Adventist Church today should carefully seek to main­
tain a balance between expression of the principles of unity and diversity in 
its administrative structures. Tensions which may arise because of theological 
.controversy, debate over structural and administrative issues, financial embar­
rassment or concern, a narrow view of the task, or remnants of ethnocentric 
and nationalistic thinking should not be permitted to prevent it from seeking 
structures which institutionalize its commitment to maintaining equilibrium 
between unity and diversity.10 Although it is exceedingly difficult to maintain 
commitment to diversity in the face of the pressures which are brought to bear 
on the administration of the church, the shape of the church and the needs of 
the world make such commitment even more urgent today than they did a cen­
tury ago. Diversity is today a fact. The church cannot repress it. Structures and 
administrative methods can be continuously monitored and modified where 
necessary in such a way as to promote the self-support, self-propagation, and 
self-discipline of all the diverse parts of the church without compromising the 
unity of the church. While each part of the church may be fully the church, no 
part should be conceived of, or conceive of itself, as totally the church. Unity is 
dependent on the recognition of diversity.
3. The Priority of Mission over Structure
If the reorganization of the administrative structure of the church was mo­
tivated by concern for the facilitation of mission, and if the purpose of orga­
nization is still the same today, then the church should continuously evaluate 
its priorities and give attention to the place that mission holds with respect to 
church structures. Has there ever been a time when the perpetuation of struc­
ture has taken priority over the message and mission of the denomination? Is 
mission being delimited, and its methods determined by the need to perpetu­
ate the structure? Research has shown that there is no historical or theological 
rationale for such a situation in the Seventh-day Adventist Church.11
The Biblical Research Institute of the General Conference is just commenc­
ing a comprehensive study of Seventh-day Adventist ecclesiology. It remains 
to be seen what themes and theological emphases emerge. One thing is cer­
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tain: Seventh-day Adventist ecclesiological thought during the nineteenth and 
twentieth centuries was closely tied to mission. The primacy of mission has 
been the fundamental reason for organization. Much of Seventh-day Adventist 
history and theology finds its raison d ’etre in the primacy of the church’s mis­
sion. The church has been called into existence for “missionary purposes,” and 
it is organized “for mission service” (Oosterwal 1971:13; Ministerial Associa­
tion 1988:144).
4. The Nature o f the Church as a Volunteer and Professional 
Organization
The Seventh-day Adventist Church is a unique organization. Three groups 
of people are heavily invested in the accomplishment of the mission and stra­
tegic goals of the church. They are the lay volunteers, the nonadministrative 
church employees, and the administrative employees. The structures of the 
church must ensure that each of these groups owns the goals and the processes 
which accomplish those goals. The danger of a representative form of church 
governance is that most individuals from all these groups inevitably are not 
involved in the processes of decision-making at key foci in the organizational 
structures of the church. Thus, they feel powerless. They sense that they can 
make little impact on what happens in the church. They feel that the church 
is not their church. This may well be one of the most critical dangers for the 
church as we presently understand it.
At the same time, so much energy and so many personnel are directed to­
ward maintenance functions that there are comparatively few resources avail­
able which can be deployed empowering the volunteers. This may be char­
acteristic to some extent in most organizations, but all organizations have to 
continually reduce the energy absorbed in maintenance and maximize the en­
ergy input into communication, empowerment, and growth.
Especially is the empowerment of the constituency vital in a church which 
has a universal system of governance. Because congregational systems usu­
ally do much better in communication and empowerment, there are some who 
are calling for congregational governance in this church. To respond in that 
manner would be a terrible mistake. To fail to respond at all and allow too 
many resources to be absorbed by the structure would be an equally disastrous 
mistake.
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5. The Preponderance of Institutional and Administrative Employees 
over Pastoral and Evangelistic Employees
Perusal of any of the statistical reports produced annually by the General 
Conference will reveal that the church is investing a huge share of its personnel 
resources in functions which are maintenance-oriented rather than mission- 
and growth-oriented. Of course, some of this is necessary. But the church 
cannot survive unless present proportions are improved. The church has been 
making some moves in the right direction, but without constant monitoring it 
will be easy to lose that initiative. The best way to make an impact is to allow 
for structural flexibility which can result in structural downsizing.
6. The Threat Posed by Ascending and Descending Liability, Risk 
Management, and Government Compliance
Critical legal issues are emerging which demand flexibility to meet contin­
gencies around the world. These factors include government requirements that 
aged care and educational facilities be operated by incorporated entities, gov­
ernment accreditation granted only to independent incorporated entities, and 
the exposure of members of executive committees to litigation challenges when 
contracts are endorsed in the name of unincorporated entities. The church in­
creasingly operates in an environment which makes it difficult to insure for all 
risks associated with its operation. The size of settlements awarded by courts 
is increasing. The church must act to guard against ascending and descending 
liability issues. These will prove to be a considerable challenge for the church 
unlike any it has faced in its history. And it will require a response which 
to some extent will be specific to the customs and laws in different countries 
around the world.
Contextual Factors in Society Which Call for 
Organizational Flexibility
It is impossible in the context of this short essay to do justice to the discus­
sion of the external factors which call for reassessment of organizational struc­
tures. Only passing reference can be made here. Experts in each field need 
to address the specifics of application to an efficient system of organization 
which meets the theological and missiological perspectives of the Seventh-day 
Adventist Church.
2 86  A Man with a Vision: Mission
1. Development of Organizational Emphasis from Bureaucratic to 
Person-Centered to Systems Focus
As long ago as the 1930s a development occurred which has had a telling 
impact on organizations and their function. That development was the move­
ment away from bureaucracy as the dominant organizational form. Since that 
time a number of significant paradigm shifts have taken place which have radi­
cally altered the way in which successful organizations of all types are struc­
tured. The first was the emphasis on people rather than tasks as the determi­
native factor in organizational structure and function. This was followed by 
the arrival of systems thinking which recognized the task, the people, and the 
context as each having a vital impact on the shape and function of the organi­
zation.
Since the 1970s numerous studies have been conducted and books written 
which have given varied answers to organizational dilemmas. All have one 
thing in common: The organization must decrease its dependence on bureau­
cratic, hierarchical structures and increase its flexibility and ability to integrate 
all its parts within a focused understanding of its mission. Mission statements 
and strategic foci have become standard in organizations of all shapes and siz­
es.
2. The Development of Flatter Organizations
The most obvious outcome of this has been the appearance of more stream­
lined, “flatter” organizations. Multinational companies are endeavouring to 
operate with three major levels of organization. More resources are being de­
ployed in mission than in maintenance. The people in the company are being 
looked after, and an attempt is made to ensure that personal goals and organi­
zational goals are congruent. Ownership of goal-setting processes is sought 
and achieved.
This organizational focus has changed our understanding from a mechani­
cal model to an organic model of organization, flexibility being the key opera­
tive dynamic. Whereas previously it was assumed that for things to remain 
the same nothing must change, it is now assumed that for things to remain 
the same, something must happen. Whereas previously it could be assumed 
that efficiency could be best achieved by determining the best way of doing the 
job and repeating it, it must now be recognized that efficiency is best achieved 
by continually engaging in the process of self-assessment, mission modifica­
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tio n , g o a l-se ttin g , im p le m e n ta tio n , an d  ev alu atio n . P ro ce ss , ra th e r  th a n  even t, 
is th e  b a sic  u n it o f  o rg a n iz a tio n a l fu n ctio n .
3 .  Communication and Technology Revolution
In an age of such advanced communications and technology, do we still 
need so many levels of administration? One of the reasons why the church 
put so many levels of administration in place was to facilitate decision-making 
through adequate communication. The church fathers could not possibly have 
foreseen what we have available today. We are in a situation today where those 
same levels of organization which aided communication and decision-making 
in the past may well be hampering it now.
The present structures were established at a time when it took four months 
to get a communication from the United States to Australia. Decentralization 
was achieved by adding another level to the organizational hierarchy. The an­
swer to the problem in 1901-1903 is not the answer to the problem today.
4. Societal Change
In his book published some time ago, Jon Paulien briefly summarized the 
impact that change in the society around us should make on the way we orga­
nize and administer our church. Paulien correctly observes:
In the Industrial Age, power resided in the ownership and utilization of energy sources, 
by which human time and energy could be multiplied in the mass production of 
goods.. . .  In the Information Age, on the other hand, power resides in the ownership 
of information, and the ability to process and distribute that information. . . . The 
Industrial Age called for an authoritarian style of administration. The ideal workers 
in a mass-production environment were those who didn’t think for themselves, but 
were like interchangeable parts, offering a minimum of conflict and disagreement.. . .
But the information society thrives when control is decentralized. The most valuable 
employee is no longer the “yes man” of the Industrial Age, but is a person willing 
to question and challenge. Employee initiative, creativity, diversity, knowledge, and 
education are at a premium, and the ability to work with people is often far more 
valuable than skill at manipulating things.. . .  We are seeing, therefore, a trend from a 
representative democracy to participatory democracy. (Paulien 1993:228-29)
New contexts call for new structures. Jesus said that old wine cannot be 
put into new wineskins.
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"We Have No Fear for the Future Except...
There is much in this brief historical study that should instruct and chal­
lenge the church as it considers the form of organization that is going to carry 
it forward into this millennium. With little comment, some conclusions which 
may well be significant for the church at the present time can be derived from 
the preceding discussion.
1. The church is justified in continuously looking at the efficiency of its 
structures. Ellen White encouraged the leaders to be discerning and 
reproved those who were too timid to take up the challenging task of 
promoting sound organization.
2. It is okay to borrow from others and learn from their strengths and 
weaknesses. The church did that at the beginning and can continue to 
learn from others.
3. There will always be those who are not aware of the need for change. There 
were such in the 1860s and at the time of reorganization.
4. The church needs a comprehensive organizational system. A group of 
believers with a universal message needs a universal organization which 
promotes unity in diverse contexts and among diverse peoples. There 
should be no desire to return to anarchy (a direction that Jones and 
Waggoner would have taken the church had it adopted their organizational 
principles at the turn of the century).
5. The structures of the church are not based on a systematic biblical or 
theological base. They are a response to largely pragmatic needs based on 
some broad theological themes-e.g., stewardship and mission.
6. Ellen White was a loyal supporter of the organization, but was never 
prescriptive of its organizational form. She was willing to change. Hers was 
an advisory rather than a definitive role. She allowed the representatives of 
the church to shape the structures, both in 1863 and in 1901-1903.
7. The need to consider reorganization grew more urgent as the church 
increased in size numerically.
8. Reorganization grew out of innovations that were necessary in the context 
of diversity-the mission field.
9. Organization was necessary to coordinate the effectiveness of the 
institutions. Independent ministries must come under the umbrella of a 
coordinating and unifying structure.
10. Strong, innovative leadership can make a radical difference (Ellen G. White,
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W. C. White, A. G. Daniells).
11. Tendencies toward administrative centralization must be guarded against. 
Decentralization of decision-making prerogatives was the major thrust 
of reorganization. The “people on the ground” must be given as much 
support by higher levels of organization as possible.
12. Autocratic leadership as a general leadership style is not acceptable.
13. Authority in the church resides in the corporate will of the people of God, 
not in any one individual or group of people.
14. All are free to speak and contribute their perspectives in the context of 
loyalty to Christ and His church.
15. The church must have strong financial policies which ensure the continued 
operation of the church.
16. Financial and legal crisis can be a powerful catalyst for change.
17. Mission is at the very center of Seventh-day Adventist self-identity and 
structure. Mission must determine structure. Structure cannot inhibit 
mission.
18. Change is needed continuously. The church cannot afford to be stifled by 
those who do not see the need for continuous reevaluation. At the same 
time, the church must not make changes without taking the majority of its 
constituency with it. Change is inevitable, but it must be managed with 
wisdom.
19. Contemporary models of flatter, efficient organizations can be investigated 
and appropriately adapted by the church.
20. The revolutions in communication and technology can be utilized by the 
church to facilitate organizational streamlining.
A healthy organization is able to learn from its own history. While the 
church is unique in its sacred dimension, it still partakes in the common lot of 
humanity-it is a human organization and as such is subject to many of the same 
organizational dynamics that are characteristic of large organizational systems. 
Our history can be of great benefit to us if we are prepared to approach it with a 
spirit of humility and the attitude of a learner. We would be making a mistake 
in diluting that history to the point where we fail to learn from our weaknesses 
as well as our strengths. Ellen White herself affirmed that we have “nothing to 
fear for the future except as we forget...
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Conclusion
The Seventh-day Adventist Church has been well administered over the 
years. Its organizational structures and institutions have served the church 
adequately. It is in the best interests of the church that a strong global organi­
zational structure continues to facilitate the ministry and mission of the church 
in the world as the church takes seriously the commission of Christ which chal­
lenges the church to take the gospel to the world.
But having affirmed the strengths of the church, we need to recognize that 
viability in the future demands that we continually assess our structures to en­
sure that they best serve the church. While this essay has not set out to describe 
in detail specific changes that should be made, it has argued that appropriate 
flexibility and diversity needs to be built into organizational systems and poli­
cies to promote unity and genuine respect for each other. Our structures must 
facilitate our mission. Because the context of that mission is always changing, 
the structures which best serve that mission must also be open to flexibility. To 
stagnate is to die.
Notes
1 Recently, for example, alternative structures have been put into place in the 
Norw egian Union, the Japan Union, and the New Zealand Pacific Union which  
considerably reduce multiplication of departm ental representation.
2 For further discussion, see Oliver 1989 :46-48 .
3 A ndrew  M ustard has stated that “apart from  w arnings against sending 
inexperienced m en into the field and condem nation o f other ‘self sent’ teachers, at no  
tim e did Ellen W hite express herself before 1863 on the precise form  of organization  
to be adopted” (M ustard 1987 :129).
4 G odfrey A nderson observed that “it was James W hite, with the support of 
Ellens testim onies and in conjunction with the other leading ministers, who had  
provided the m oving force in both the developm ent of doctrinal unity and church  
organization” (A nderson 1 9 8 6 :64-65).
5 Research which focuses on organizational life cycles indicates that young  
organizations find it easier to change than older organizations, even when the 
older organization is in im m inent danger of “death.” See, for example, H ersey and 
Blanchard (1977 : 2 9 9 -3 0 2 ), Dale (1 9 8 1 ), and Saarinen (1986).
6 For further discussion, see ibid., 55 -5 7 , 162-70 , 2 0 1 -1 6 .
7 For a discussion o f the conflict between James W hite and George Butler over 
the concept of leadership, see M ustard (1 9 8 7 :1 7 5 -7 8 ) and Haloviak (1 9 8 7 :3 9 -4 1 ).
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8 In the same letter Irwin announced that the General Conference Com m ittee  
had set apart “M ay 29  and 30 as special days of fasting and prayer,” and then added 
that the special day of spiritual refreshing would be “closing with a donation for the 
benefit o f the General Conference.” In July it was recorded in the minutes o f the 
General Conference Executive Com m ittee that a m inister by the nam e of G oodrich  
working in Q uebec had actually not received any wages for a full year (G en era l 
C on feren ce  C o m m ittee  M in utes  1897).
9 Since the term  of the Mission Board was two years, in this case 189 9 -1 9 0 1 , 
approxim ately 34 new missionaries (m en, w om en, and adult children) had been sent 
out in each of the years 1899 and 1900 ( G en era l C o n feren ce  B u lletin  1901 :96 ). The 
figures for the years previous to that were 1888, 23; 1889, 23 ; 1890, 12; 1891, 33; 1892, 
18; 1893, 86; 1894, 62 ; 1 8 9 5 ,1 0 0 ; 1896, 64; 1897, 43 ; 1898, 33 (G eneral Conference  
Archives 1918).
10 For warnings o f the dangers o f ethnocentric and nationalistic pride and 
prejudice, see Spicer (1 9 0 1 :2 9 6 -9 7 ), O osterw al (1 9 7 4 :2 7 ), Staples (1 9 7 4 :6 -8 ), Rosado  
(1 9 8 7 :1 1 ). A com m itm ent to  a doctrine of unity which im poses alien form s on any 
group, when adequate Christian form s could be derived from  within the culture
o f the group itself, does not enhance unity. Such an endeavor, while creating an 
impression o f uniformity, will result in discord and, to use Ellen W hite’s term , 
“insubordination” (W hite 1896: 33). See also W hite 1895.





BRU CE L. BAUER
This article presents a case study o f the V ietnam  house-church m ovem ent, 
looking at the challenges and opportunities that often exist when security  
concerns and governm ental persecution force the creation o f a parallel 
structure through which G od can work. The article suggests ways to m aintain  
adm inistrative linkage and supervision between parallel structures and gives 
several reasons why parallel structures m ay be necessary in our present sinful 
world.
Introduction
From time to time in the history of the expansion of the Kingdom of God, 
anomalies occur in the way the people of God go about mission in this world. 
The sinfulness of human beings, ethnocentrism, people blindness, evil govern­
ments that seek to control conscience and church life, and a variety of other 
human factors often subvert the ideal will and purpose of God. Most would 
agree that it is God’s perfect will that in a given location believers be united and 
work together within a disciplined structure. However, for a variety of reasons,
the Seventh-day Adventist Church has often seen its work divided between two 
or more parallel structures.
During the Cold War era, the Adventist Church in Hungary and the So­
viet Union split between those who were more willing to cooperate and work 
within the framework of the governmental system and those who felt that any 
cooperation with the communist government was a denial of one’s faith. The 
disagreement between the two types or groups of people resulted in paral­
lel churches or structures, with Seventh-day Adventists in good and regular 
standing found in both bodies of believers.
More recently, in countries with predominantly Muslim populations, the 
Adventist Church has experimented with a contextualized ministry approach 
that encourages faith development from within the Muslim community. For 
security purposes it is vital that the Adventist Church members remain sepa­
rated from the remnant believers who have grown in their faith within the 
Muslim context. Danger and the necessity for a safe place within Islam where 
interested people can explore the truths in Scripture have created a situation 
in which parallel structures exist side by side, with both groups sharing many 
similar beliefs.
The term “parallel structure” is commonly used to describe these types of 
situations within Adventism. Parallel structures are a present reality, not a dis­
tant possibility. How the Adventist Church chooses to relate to this present 
situation will make a great deal of difference, especially in those regions of the 
world where security issues impact the work of the Adventist Church.
This article will look only at the parallel structure that exists in Vietnam as 
an example of a structure that has developed because of security concerns and 
the limitations placed on the work of the church by the government. This case 
study has implications for similar situations that exist in many Muslim areas of 
the world. This paper will not deal with parallel structures that have arisen out 
of doctrinal disputes such as happened in Hungary or Russia. The Vietnam 
situation will be analyzed in an attempt to discover both the challenges and 
opportunities that the Adventist Church faces when a parallel structure exists 
within geographic borders.
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Case Study: The Vietnam Adventist Mission and the 
House-church Movement
Seventh-day Adventists began work in Vietnam in 1929, utilizing the 
usual denominational structure, with the Vietnam Mission working under the 
Southeast Asia Union Mission. During the formative years foreigners guided 
the development of strategy that resulted in strong institutional development, 
but with very little buy-in from local leadership. By 1974 there were twenty 
churches with 3,238 members and 137 active workers. There were sixteen 
elementary schools with 2,915 students, a 132-bed hospital employing 310 
people, and a publishing house with twenty-five workers (General Conference 
1974). But radical changes impacted the Vietnamese Adventist Church when 
the country was united under the communist government of the north in April 
of 1975.
The statistics for 2001 are quite different, with only seven churches, four or­
dained ministers, and seventy-six active employees. The schools, hospital, and 
publishing house are gone; many churches have been closed; and the Adventist 
Church can do active evangelism only in the remaining seven churches that 
are presently recognized by the government. Membership is officially listed as 
6,992 (General Conference 2001).
The present government in Vietnam severely restricts religious activity 
and evangelistic outreach. Pastors assigned to officially recognized Adventist 
churches are not allowed to travel to other cities to conduct evangelistic work 
or to start new groups (Johnson 2003:3, 4). When officials from the Southeast 
Asia Union Mission visit the Vietnam Mission offices in Ho Chi Minh City, it 
is not unusual for those who visit with the foreign Christian leaders to spend 
several hours at the police station undergoing interrogation concerning what 
was said and done.
Under these conditions the Adventist Church in Vietnam is unable to 
evangelize in the cities and villages where there is presently no Adventist work. 
The best that can be expected of those working with the seven officially recog­
nized Adventist churches in Vietnam is that they will do what they can under 
very difficult situations.
However, the evangelistic mandate to present the truths of the Three An­
gels’ Messages to every kindred, tongue, and people drives the worldwide Sev­
enth-day Adventist Church to find whatever means are available to preach 
Christ in those areas of Vietnam where the local branch of Adventism is unable
to operate. This was the driving force that gave birth to a parallel structure in 
Vietnam.
That parallel structure took the form of a house-church movement that be­
gan as a result of many people and situations coming together under the lead­
ership of Isaiah Duong, pastor of the Loma Linda and Westminster Vietnamese 
church groups in southern California.
In 1994, Akinori Kaibe, communication director for the Far Eastern Divi­
sion of Seventh-day Adventists, approached Pastor Isaiah Duong to encourage 
him to begin radio broadcasts for the Vietnamese from the Adventist World 
Radio (AWR) transmitters in Guam (Nguyen 2003:62).
A year earlier, Lynn Mallery, president of the Southeastern California 
Conference, had also challenged the Vietnamese members to begin evangelis­
tic work among the hundreds of thousands of Vietnamese in Orange County 
(ibid.). In response, members from the two congregations produced the “Peace 
and Happiness” TV program and broadcast it for twenty-one months, from 
July 1993 until April of 1995. But the cost of production and the purchase of 
airtime were too expensive for the two local congregations to bear, so the proj­
ect was discontinued (ibid., 40).
Early in 1995 Robin Riches, who was then president of the Southeast Asia 
Union Mission (SAUM), visited the home of Isaiah Duong to discuss with him 
the possibilities of beginning a radio ministry that could impact the country of 
Vietnam by transmitting from Adventist World Radio in Guam (ibid., 52).
In May of 1995 Pastor Duong met with his church board and discussed the 
possibility of launching a new “Peace and Happiness” initiative, but this time 
as a radio ministry for southern California. The board approved the recom­
mendation and began radio broadcasts in September of the same year. By 2003 
“Peace and Happiness” programs were being aired in Washington, DC, Atlanta, 
New Orleans, Austin, Tampa, San Diego, Sacramento, and in the Midwest of 
the United States (ibid., 54, 60-62).
However, even before the first broadcast in southern California, Adven­
tist World Radio transmitters beamed the “Peace and Happiness” programs to 
Vietnam for two hours a day beginning in August of 1995 (ibid., 64). Within 
three weeks, letters from listeners in Vietnam were received, indicating that 
the broadcasts were being heard. Letters were also received from Vietnamese 
living in China, Hong Kong, Thailand, India, Indonesia, the Philippines, the 
Middle East, Australia, Russia, and Cambodia. It was encouraging to note that 
all types of people in Vietnam were tuning in to the broadcasts. Letters were
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received from the major cities, from remote villages, from the north, south 
and highland regions, from university students and farmers, from professional 
people, and from day laborers (ibid.).
Isaiah and his team of workers had thought that it would be five years be­
fore there would be much response from Vietnam. The quick response caused 
all types of challenges. Literature sent to listeners was often intercepted by the 
government and thrown away. With the restrictions placed on the officially 
recognized Adventist churches in Vietnam, the pastors of those congregations 
could not visit the new groups to encourage and nurture them. Isaiah won­
dered who would train and work with the leaders of the groups that were form­
ing (Duong 2003b).
Not too long after the first broadcast into Vietnam, Pastor Duong was visit­
ing the Vietnamese Bible Book Store in Orange County. He overheard a con­
versation that recent visitors to Vietnam had reported that people were taping 
the “Peace and Happiness” broadcasts and inviting friends and family over to 
their houses to listen. Many such groups were being formed in several regions 
(ibid.).
Pastor Duong’s church members who visited Vietnam reported that when 
they visited their relatives, they saw people gathering around a short-wave 
radio to listen to the “Peace and Happiness” broadcasts. Two visitors from 
Vietnam who were visiting in Orange County also reported that they had vis­
ited many towns and villages and had observed many groups among Catholics 
and Protestant believers gathering around the radio and listening to Adventist 
World Radio (ibid.).
Isaiah was faced with a dilemma. The officially recognized Adventist 
Church in Vietnam was restricted to meeting in only seven church buildings. 
Adventists could not evangelize in new territories, nor could they follow up 
the many new groups that were forming throughout Vietnam. Isaiah e-mailed 
Robin Riches, SAUM president, to seek his counsel and advice. Riches encour­
aged Isaiah to start radio churches that would meet in peoples homes. Thus 
was born the Adventist house-church movement in Vietnam (ibid).
Gods providential leading was seen in another area. In 1993 a prominent 
Vietnamese church leader from another denomination became a Seventh-day 
Adventist and moved to southern California. He had led out in the develop­
ment of a house church movement in his denomination and willingly shared 
many details on how house churches could operate effectively in Vietnam 
(ibid.).
Over the past five years an estimated 40,000 Vietnamese have joined the 
Sabbath- keeping house churches in Vietnam. During October of 2002 a sur­
vey was carried out to ascertain the weekly average Sabbath attendance in the 
house churches. Even though six of the reporting regions were unable to re­
spond, there were 29,130 people in attendance on the survey Sabbath (Duong 
2003c:20). A similar survey was carried out in July of 2003, with all except 
one district responding, that indicated a weekly Sabbath attendance of 33,119 
(ibid.).
The most recent report for October 2003 listed a weekly attendance of 
43,126. There were 4,273 baptisms in 2003 and an additional 8,791 people 
waiting for baptism who were already prepared. Over 300 pastors, evangelists, 
literature evangelists, and teachers are presently working full-time with the 
house-church movement. In addition, there are 100 volunteer evangelists who 
work without any support in the various provinces in Vietnam (ibid.).
Another report was received late in October of 2003 that indicated that 
of the 300,000 Christians in some of the northern provinces of the country, 
100,000 had recently begun to keep the Sabbath as a direct result of the radio 
broadcasts. In September a “Peace and Happiness” worker had visited that 
area, meeting with the various church groups, and he also confirmed that “at 
least 100,000 people” were listening to the radio broadcasts and begging for 
teachers and leaders (ibid.).
Parallel Structures: Challenges
Any time a denomination begins to function as a church in new or innova­
tive ways, many challenges emerge that demand creative responses and solu­
tions. For example, how does a denomination maintain administrative links 
with a parallel structure? Who authenticates leadership selection? How are 
church leaders in the parallel structure evaluated, nurtured, and developed for 
ordination? How does the denomination play its role as a check and balance 
in decision-making, budgeting, and policy with the parallel structure? How is 
orthodoxy maintained with a parallel structure that is often only loosely tied 
to the denomination? These are the types of challenges that the Seventh-day 
Adventist Church faces in Vietnam and with many of the faith-development- 
in-context situations in Islamic countries.
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Maintaining Administrative Linkage
The leaders of the Vietnamese house churches have had minimal denomi­
national oversight or linkage with the usual decision-making processes. The 
Southeast Asia Union has always been supportive of the radio work, has con­
tributed financially toward the broadcasts and the training of leaders, and has 
maintained good relationships with Adventist World Radio (AWR), Adventist 
Southeast Asia Projects (ASAP is a major funding source for the Vietnamese 
house church movement), Global Mission, and the Southeastern California 
Conference (Isaiah Duongs employing organization). However, until October 
of 2003 there was no committee to give oversight to the overall program, to set 
priorities, to approve a yearly budget, or to place the denominations seal of ap­
proval on the house-church movement.
Since it appeared to some that the house-church movement lacked official 
status within the Adventist Church, the Vietnam Mission and their supporters 
among Adventist Vietnamese in the United States began to level accusations 
that Isaiah Duong was not working with the church, and that the SAUM Com­
mittee did not support the radio work. Some even went so far as to ask that 
the radio work stop, since it was an obstacle that the communist government 
continued to use as an excuse for not granting additional privileges to the Ad­
ventist Church in Vietnam (Riches 2002).
There is no question that the Vietnam Mission leaders face intense pressure 
from the Vietnamese government to unify all Adventist work under the control 
and authority of the Vietnam Mission. The Vietnamese government cannot 
understand why there are two branches of Adventism in Vietnam. Govern­
mental pressure and perhaps other factors have led to deep suspicion and mis­
trust between the Mission and the house-church movement. Adventist leaders, 
both in America and in Vietnam, have even suggested that the house churches 
should either merge with the official work of the Vietnam Mission or cease 
their separate operation (Watts 2004).
To give a stamp of legitimacy to the house-church movement, a supervi­
sory committee was established for the Vietnamese house-church movement 
in October of 2003 when the SAUM Committee approved a “Peace and Hap­
piness Coordinating Committee” consisting of the President of the SAUM as 
chair, Isaiah Duong as secretary, the AWR executive director, and representa­
tives from the Southern Asia-Pacific Division, the General Conference, and 
ASAP.
This committee has the following terms of reference:
• To meet at least once a year at the time of the General Conference Annual 
Council
• To approve an annual financial budget
• To discuss strategies and approve training schedules
• To maintain a liaison with Adventist World Radio and the Southeast Asia 
Union Mission
• To work toward eventual integration of the Peace and Happiness house- 
church movement with the Vietnam Mission (Townend 2003)
As parallel structures develop in various regions of our world, it would 
seem that a similar type of supervisory committee would be helpful in approv­
ing a yearly budget, developing strategy, scheduling leadership training, autho­
rizing ordinations, and giving administrative oversight. An additional level of 
administrative linkage may also be helpful. In the case of Vietnam, it could 
prove helpful if the next higher level of organization (the Southern Asia-Pacific 
Division) would also vote to recognize the Peace and Happiness Coordinating 
Committee as the official supervisory body for the Adventist house churches 
in Vietnam. By having at least two administrative levels of documented com­
mittee approval showing clearly the terms of reference and clearly linking the 
parallel structure to the denominational structure, future misunderstandings 
should be minimized.
Leadership Selection and Ordination
One of the challenges of merging a parallel structure with the denomina­
tional structure will involve the issue of whether or not to recognize the leaders 
and their ordination. Most Adventist parallel structures exist because of safety 
or political situations. If those situations would change, it would most likely be 
the will of both parties to integrate the separate structures under one organiza­
tion. If an officially recognized coordinating body has approved the ordina­
tion of individuals, has been working with the parallel structure, and has set 
up guidelines and procedures for leadership selection, nurture, and training, it 
would be much easier in such situations to merge the leadership in the parallel 
structure with the leadership within the denomination.
Another area of concern is the level of formal education that the leaders of 
the house churches are able to obtain. Will informal education methods suffice 
for training workers for the big cities where large numbers of highly educated
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Vietnamese live? Should some of the house-church leaders be encouraged to 
attend Mission College and then return to Vietnam to work for the house- 
church movement?
Accountability
One of the functions of the universal church is to maintain orthodoxy and 
to ensure that things are done decently and in order. Whereas most parallel 
structures develop as a result of people movements in which the Spirit of God 
is moving in powerful and direct ways, it is possible that situations might arise 
in which charismatic leaders or rogue elements might highjack a parallel struc­
ture. Independent or freestanding projects and structures can easily stray from 
orthodox practice and beliefs. By establishing supervisory and oversight com­
mittees, the emerging parallel structures would have some level of account­
ability.
Maintaining Orthodoxy
Without administrative linkage that allows for input in leadership selec­
tion and training and the oversight of ordination criteria, the fear is that main­
taining orthodoxy may prove difficult. Without larger and broader input on 
what constitutes acceptable belief and practice and without the normal check 
and balance that an international body of believers contributes to an under­
standing of biblical faith, local leaders may allow heretical beliefs to remain 
unchallenged in the parallel structure. In Vietnam many of the house-church 
leaders have come from a Pentecostal background. What safeguards have been 
put into place or even can be put into place to ensure that all levels of leader­
ship have an adequate understanding and commitment to Adventist doctrines 
and beliefs?
Maintaining doctrinal unity and orthodoxy is among the greatest concerns 
when parallel structures are allowed to grow and develop in isolation from the 
larger body of Adventism. One possible way to help ensure unity in faith and 
practice would be for the denomination to provide budgets for personnel to 
write, teach, and train those coming to faith in parallel structures. Too often 
the attitude has been that if a person is not entered on the membership rolls of 
the denomination and is not part of the organized Adventist Church, then the 
denomination has little if any responsibility. This is one of the greatest dangers 
that presently threatens parallel structures. Without denominational funding
for teaching, training of leadership, and the production of literature, the paral­
lel structure is left to struggle on its own in these vital areas.
SAUM has provided some funding for the training of the house-church 
leaders in Vietnam, but Isaiah Duong has had to find other sources of funding 
for literature development. The situation among the many Muslim outreach 
projects is much more critical. Even though the Adventist Church has done 
some work in this area, no team of literature developers has been assembled to 
assist in the contextualized approach that encourages faith development within 
an Islamic context. Without literature and without denominational monies to 
support a massive training and teaching ministry for this new and encouraging 
approach, the result could be less than orthodoxy in belief. In most situations, 
what prevents syncretism and promotes orthodoxy is good biblical teaching. 
If the denominational structure cannot find the will or the means to help the 
parallel structures with the expenses of teaching and training, then doctrinal 
unity could come into jeopardy.
Additional Areas of Concern
An additional area of concern is the question of honesty and integrity. 
Money that is given to the house-church leaders in Vietnam by church enti­
ties is not money that flows through normal banking channels. While many 
overseas Vietnamese use such channels to remit monies to family members in 
Vietnam, what are the ethical implications for the Adventist Church to bypass 
government controls and restrictions? While the church is driven by an evan­
gelistic mandate, how many government laws can be ignored or broken before 
God’s law is broken? What ethical considerations should guide the Adventist 
Church in areas such as moving people across borders for training purposes 
when those individuals have no passports or government paperwork? Can lit­
erature be produced and distributed in direct opposition to government rules 
and regulations? It would be good for a major paper to be prepared on the eth­
ics of parallel movements that operate in hostile areas of the world.
Some Adventists are also concerned that those entering the parallel struc­
ture are not informed that they are joining the Seventh-day Adventist Church. 
In Vietnam the house church believers do know that the Seventh-day Adventist 
Church is the sponsor of the broadcasts that they listen to, but in most Muslim 
countries those coming to faith in Christ within the Muslim context often do 
not know they have any connection with the Adventist Church. Again, this
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is an issue that is often impacted by security concerns. In those areas of the 
world where identification with the Adventist structure would not place believ­
ers in jeopardy, the information should be shared. However, where the safety 
and security of believers would be compromised by any identification with the 
Adventist Church, it would seem that safety for the believers would outweigh 
the concern that the believers in the parallel structures be labeled officially as 
Seventh-day Adventist members or listed in church statistics. This is based 
on the assumption that building the Kingdom of God is more important than 
numbering believers for denominational statistical purposes.
Parallel Structures: Opportunities
Parallel structures also offer unique opportunities in situations where the 
usual system of church administration is not a possibility. First and foremost, 
a parallel structure allows for the expansion of the Kingdom of God in areas 
of the world where there is hostility and animosity toward organized Chris­
tian work. A parallel structure gives some guidance and direction to people 
movements without compromising the safety and security of those coming to 
faith. A parallel structure could also minimize the impact of cultural and social 
barriers within a region of the world so that people can more readily give the 
gospel a hearing.
Maximizes Evangelistic Potential
The Seventh-day Adventist Church in Vietnam has been in existence since 
1929, so it is a recognized religious institution in the country. When the com­
munist government took over the south in 1975, the activities and institutions 
of the Adventist Church were severely impacted. Three-fourths of the churches, 
all the schools, and other institutions were closed. Government restrictions 
did not allow evangelization in unentered villages or towns. But the creation of 
a parallel structure in Vietnam has allowed the Adventist message to continue 
to spread throughout the country, even to those areas where Adventism had 
never existed prior to the communist takeover.
Without a parallel structure in Vietnam today, the Adventist Church would 
be severely limited in its outreach activities. However, with the house-church 
movement, the Adventist faith has been able to spread to every corner of Viet­
nam. Presently the house-church membership is five times the membership 
of the officially recognized Adventist churches in Vietnam; and if the recent
report of 100,000 potential believers in the northern part of the country proves 
to be true, then the membership will swell to sixteen times larger than the of­
ficial membership.
Provides Safety
In places such as Vietnam where governments persecute believers for their 
faith, an informal parallel structure provides more safety than would the typical 
denominational model, with membership lists, organized and recognized levels 
of administration, institutions, and paid personnel. If the government closes a 
house church, it is not difficult for those meeting in that home to find another 
house in the area where they can meet. A house church typically has fewer 
than fifty members. House church members usually know only the names of 
those who meet with them in their village or section of a town, so are less apt to 
reveal sensitive information to the police when they are interrogated.
Persecution from the government in Vietnam has been severe. In many 
and various ways the government has applied pressure against those who 
become members of the Peace and Happiness house churches. Members of 
house churches often lose the privileges of citizenship. When a natural disaster 
strikes, believers are unable to receive government aid, and their children are 
often denied entrance into college. College graduates who become members 
of the house churches are denied government jobs and find it difficult to find 
other types of employment. Believers are often isolated from their communi­
ties, and new members are threatened and told not to join the house churches. 
In some regions where the persecution has been most severe, two to three sol­
diers have been quartered in believers’ homes, not only to watch their every 
move, but also as a financial burden, since the believers are forced to feed the 
soldiers living with them.
A more loosely defined organization is better suited to these types of situa­
tions in which there is government persecution. The house church movement 
in Vietnam has hundreds of unpaid house church leaders who know only a few 
of the district leaders. District leaders know only a few of the regional lead­
ers. By limiting knowledge of the leaders in various areas of Vietnam, safety is 
increased and risk is minimized.
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Minimize Barriers to the Gospel
The parallel structures that are developing in Vietnam and in Muslim areas 
of the world rarely are hampered by cultural baggage from other cultures. It 
is unfortunate but true that missionaries often brought their cultural ways and 
practices with them when they introduced Christianity to the worlds peoples. 
Most parallel structures are led and directed by indigenous believers who have 
become deeply committed followers of Jesus Christ and who are led by the 
Holy Spirit as they struggle to establish norms and patterns for the life of the 
believing community. People movements that have indigenous leadership cre­
ate indigenous church groups with few of the cultural barriers that often hinder 
those churches planted and nurtured by missionaries from outside the culture. 
Instead of a committee of outsiders deciding church building styles, Sabbath 
dress, hymnology, wedding and funeral formats, church ceremonies, order of 
worship, and all the other many things that are vital to a faith community, in­
digenous leaders are forced to decide. And in deciding, the models most often 
chosen are those that “fit” the local customs and culture of their people. By 
allowing the church groups to look like “home-grown” religious organizations 
rather than foreign organizations, barriers that could keep people from inves­
tigating the claims of Christ are minimized.
When barriers are minimized, the church is in a better position to grow 
rapidly within a culture. People who begin to investigate the claims of Christ 
are not confronted with foreign music, foreign worship styles, or foreign cer­
emonies. Those investigating the faith cannot easily charge that the new faith 
is foreign. So instead of struggling with foreign leaders, foreign methods, and 
foreign ways of communicating the gospel, they are confronted with the claims 
of Jesus and are faced with deciding whether or not to place themselves under 
the Lordship of Christ.
Summary and Conclusion
Parallel structures offer both challenges and opportunities. Most likely, 
parallel structures will continue to be part of Adventist Church life until Christ 
returns. Perhaps the largest challenge will be to the denominational leadership 
to find ways to deal creatively with the fluid and less structured situations of 
the parallel structures. Present policies have little to say about how to deal with 
a parallel structure. Some church leaders want nothing to do with a structure
that is not directly under their supervision or that is not accountable to the next 
higher organization.
If the Seventh-day Adventist Church is not willing to creatively lead and 
supervise the parallel structures that are growing and developing in Vietnam 
and in Muslim countries, then it will share responsibility for future failures 
in the areas of accountability, leadership selection and training, and in main­
taining orthodoxy. Parallel structures are often left to fend for themselves in 
finding sources of funding for leadership training and literature development. 
Adventist Church funding is vital in these areas, for without denominational 
funding and support, the potential for an erosion of an orthodox belief system 
is greatly increased.
Much more study is needed in this area of parallel structures. Additional 
case studies need to be developed, a task force of church leaders and mission 
practitioners could further explore these issues, and guidelines could be sug­
gested for the various levels of the denomination.
Parallel structures have existed in the past, exist now, and will exist in the 
future. The issue confronting the Adventist Church is how the denomination 
will relate to them for the glory of God and for the building of His Kingdom.
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STRUCTURES FOR ADVENTIST WORLD MISSION 
IN THE TWENTY-FIRST CENTURY
GORDEN R. DOSS
Christian denom inations and mission agencies use different structural 
m odels for doing world mission. This article discusses four m odels and 
the ecclesiological and practical implications of each for Adventist world  
mission. The current structural m odel is analyzed and suggestions are made 
for adjusting it to  better fulfill Adventist world mission in the contem porary  
context.
Introduction
Seventh-day Adventist world mission seeks to proclaim the Three Angels’ 
Messages to all peoples. A century ago that meant leading about 75,000 mem­
bers in mission to about 2 billion people around the globe. As Adventist lead­
ers pondered this challenge, they realized that the existing structure was simply 
not up to the task. The reorganization of 1901 produced a human structure that 
the Spirit has used to bring dramatic growth. By 2002 the church had grown 
to 12.3 million members who sought to evangelize a very different world with 
about six billion people (General Conference Annual Statistical Report 2002).
As the twenty-first century commences, what church structures will best 
serve to engage God’s world in mission? Do we need another major reorgani­
zation, or will a re-adjustment of the existing structure be enough? This article 
will advocate the latter option-an adjustment of parts of the existing struc­
ture for more effective mission to the unevangelized billions living around the 
globe.
For most of the twentieth century the General Conference Secretariat was 
the sole official agency sending missionaries around the globe. However, 1990 
saw the birth of a major new agency, the Office of Global Mission. Today, the 
Secretariat sends full-time cross-cultural missionaries “from everywhere to ev­
erywhere” and coordinates the service of volunteers, such as student mission­
aries. The Office of Global Mission focuses on developing strategy and making 
new initiatives among unreached people groups. Within their own territories, 
the world divisions place workers among unreached peoples. Supplementing 
the official church is a growing number of unofficial Adventist mission agen­
cies that specialize in particular areas or tasks.
Like most Christian groups, twentieth-century Adventists were so preoc­
cupied with the practical realities of doing missions in the midst of two world 
wars, a global depression, a cold war, a shift from colonialism to political in­
dependence, and many other historical factors that we tended to overlook the 
theological underpinnings of mission (Van Engen 1996:17). However, the ex­
perience of the twentieth century and the fresh challenges of the twenty-first 
century have forced upon many denominations and groups the realization 
that they must work harder at bringing their theology, structure, strategy, and 
methodology for world mission into closer harmony.
The global reach and cultural diversity of our own denomination make 
the harmonization of theology, structure, strategy, and methodology for world 
mission especially urgent. Many other denominations have more members 
than we do, but only Roman Catholics are as spread out over the globe as we 
are within a single organizational structure.1 The range of cultural, economic, 
and educational diversity within the Adventist Church is mind-boggling, yet 
we demand of ourselves a very high degree of unity.
Our demand for unity rests on twin imperatives, one practical in nature 
and the other theological. The practical imperative seeks unity for the sake of 
doing effective evangelism, or “finishing the work.” The theological imperative 
demands unity as part of our core identity. We would not remain who we are
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if we were to become fragmented into separate national or regional organiza­
tions.
The relationship of structures for doing church and missions varies greatly 
between denominations and groups. Structures invariably reflect particular 
theologies of church and mission, even if they are not fully articulated. Con­
versely, a group’s ecclesiology and missiology are invariably molded over the 
passage of time by its own structures. This being the case, it is vital that our 
theology of church and mission be clearly articulated and that our structures be 
intentionally constructed to reflect our theology. If we are to retain the unity 
within diversity that we consider theologically and practically essential, we dare 
not allow structure, strategy, and methodology simply to evolve in reaction to 
economic and political pressures, completely out of contact with theological 
reflection. Rather, we must seize the task of articulating and harmonizing all 
of the component parts of Adventist missiology.
Paul G. Hiebert, the renowned Mennonite missiologist, discusses two struc­
tural models used with variation by many different denominations (Hiebert 
1985:249-52). Hiebert’s models are the starting point for looking at Adventist 
structures for church and missions in this article.
Several working definitions will be helpful.2 In this article, “mission” (sin­
gular), as in “world mission,” refers to the whole work of the church, Gods pri­
mary agency for the salvation of humankind, done in obedience to the Great 
Commission. “Missions” (plural), as in “doing missions,” refers to the sending 
of people to minister in cultures other than their own and to the doing of cross- 
cultural ministry. Thus, “mission” is the broader work of the church, and “mis­
sions” is the specific work of crossing cultural boundaries in service for Jesus 
Christ. A “missionary” is a person sent by the church to do cross-cultural mis­
sions.3 “Doing church” refers to the ministry of believers in local congregations 
within the communities where they live and work.4 “Missiology” is used in dif­
ferent contexts to refer either to the “theology of mission” or to the “conscious, 
intentional, ongoing reflection on the doing of mission” (Moreau 2000:633) that 
I do as a “missiologist.” “Ecclesiology” is the “theology of the church.”
Model 1 : Missions Separate from Church
The first structural model is the most common among Protestant groups. In 
this model, doing missions is seen as a separate activity from doing church. Mis­
sion boards are independent from local church or denominational structures.
Mission boards rely on spontaneous donations in the “faith-mission” tradition 
and on congregational or denominational subsidies in a variety of combina­
tions. They are frequently interdenominational and often serve congregational- 
ist churches that lack resources to sponsor their own mission boards.
On the field, missionaries emphasize church planting, moving to new areas 
when church plants are successful. Missionaries work with local churches but 
may or may not be members or officers therein. Missionaries are administered 
by separate mission councils that may or may not include local people. “Mis­
sions” is defined primarily as the evangelization of unreached peoples.
This model has advantages or strong points. It fosters a direct faith-re­
sponse by members in support of specific missionaries and projects. People 
working in the organization have an undivided focus on missions that resists 
distraction. This approach fosters a strong connection between senders and 
missionaries that stimulates zeal and support for missions. It is well suited to 
specialized ministries like Wycliffe Bible Translators and media ministries.
There are also disadvantages or weak points in separating church and mis­
sions. First, some theological problems: Most significantly, this model rests on 
a weak ecclesiology or doctrine of the church. If the church is Gods primary 
agency for the salvation of humankind, placing missionaries within agencies 
that work at some structural distance from the church, either at home or on 
the field, is unacceptable. Secondly, this model fosters a dualistic theology of 
humanity, where mission focuses exclusively on “saving souls,” rather than on 
ministering to whole persons. Thirdly, missionaries who do not enter into and 
fully participate in local church structures cannot fully embody the ideal of 
“incarnational ministry.”5
At the practical level, this model also has problems. Relationships be­
tween missionaries and local church members on the field are ambiguous and 
potentially troublesome when they work within separate structures. When 
structures link senders with missionaries on the field, but not directly with the 
young churches they plant, the long-term potential for partnership in congre­
gation-building and evangelization is diminished. The “plant- em-leave-em” 
approach that may result from an exclusive church-planting focus wastes hu­
man and material resources in the long term. Finally, transferring leadership 
to nationals is problematic when the departure of the missionaries includes the 
removal of a major structural element, the missionary council.
Clearly, this first model does not fit the Adventist Church. Our eccle­
siology defines the church as one organic global fellowship. This rules out
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“plant-em-leave-‘em” church planting that establishes autonomous congre­
gations or groups of congregations and then severs their relationship with 
the planters. Our theology of mission is wholistic, ministering to whole per­
sons instead of just saving their souls. There may be justification for a little 
structural distance on the field for some specialized official Adventist minis­
tries and for parachurch or supporting ministries. However, both official and 
unofficial ministries should beware of the potentially negative consequences 
of allowing too much structural separation. In Adventism, missiology and 
ecclesiology are tightly interwoven, and this interweaving must be reflected 
in our organizational structures.
Model 2: Church and Missions Together
In this second model, the mission board selects, trains, sends, and admin­
isters missionaries from within main church structures. On the field, mission­
aries join and serve as needed as officers in local churches. Missionaries on 
the field serve within local organizational structures without having separate 
missionary councils. Missionaries may or may not occupy leadership positions 
on the field.
This model has strong points. It rests on a strong theology of the church as 
Gods primary agency of salvation. Wholistic ministry is best facilitated when 
all departments and agencies are linked within a common structure. The ideal 
of incarnational missionary service is best fulfilled as missionaries work within 
local church structures on the field. Transferring leadership to nationals is eas­
ier when they simply take over positions held by missionaries instead of having 
to fill the vacuum made by the departure of separate missionary councils.
There are also some disadvantages linked with this model. Firstly, as mem­
bership on the field grows, as national leadership takes over, and as missionar­
ies depart, the missionary senders may lose contact with the field, and their 
general focus on missions may fade. When this happens, senders may lose the 
motivation and the pathways for making direct faith-responses to needs on the 
field. Secondly, the predictable trend toward the institutionalization of missions 
over time may be augmented by the structural linkage of this model. Thirdly, 
the denomination may lose its shared understanding of missionary service as a 
specialized ministry. The administration of missionaries can be perceived as a 
generic administrative task needing only brief experience in missions as a pre­
requisite, rather than as a specialized ministry. Church officials who combine
responsibilities for both church and missions in their portfolios may be easily 
distracted from the single-minded focus and specialization that cross-cultural 
missionary service needs and deserves.
Clearly, this model suits Adventism better than the first one. Our eccle- 
siology and missiology favor doing church and missions together. Our his­
tory demonstrates the advantages of this model. We have been a “missionary 
church” in a very real sense because we have done church and missions togeth­
er. However, Adventism also demonstrates some of the challenges associated 
with this model.
First, our dramatic membership growth and leadership nationalization 
outside of North America have weakened the direct church-missions linkage, 
making North Americas participation in world missions problematic. Only 
about 8 percent of our membership resides on the continent of the denomina­
tions birth, and North Americans comprise a diminishing fraction of official 
missionaries. Many people have the misconception that “the day of the mis­
sionary is over.” There is a general inclination toward isolationism that waxes 
and wanes. Sabbath School mission offerings decline, and the Sabbath School 
mission report is seldom heard, yet both the human and material resources of 
North America remain vital for Adventist global mission.
Second, as the church has grown and become more complex and institu­
tionalized, the official missions enterprise has become depersonalized. Gen­
eral Conference missionaries are invisible from within their home divisions. 
Giving Sabbath School mission offerings seems like supporting a multinational 
corporation. The offering-plate funding of official missionaries, for all the 
stability that the system provides, does not facilitate direct faith-responses to 
their work. Mission passion is redirected to special projects and short mission 
trips, and there is a movement toward a variety of unofficial mission agencies. 
As valid as unofficial Adventist mission agencies may be, warning lights begin 
to flash when the church’s official missionary program no longer focuses and 
channels the commitment and support of the membership as well as it did in 
the past.
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Mixed Model A: Together at Home 
but Separate on the Field
As might be expected, the main models for doing church and missions 
are sometimes crossed with each other. In Mixed Model A, Models 1 and 2
312 A Man with a Vision: Mission
are crossed with each other to produce the following features: Missionaries are 
sent by mission boards that function within church structures. On the field, 
however, missionaries serve under separate mission councils instead of within 
local structures. In other words, church and missions are done together back 
home but separately on the field.
Adventist missions partly resembled this mixed model during the colonial 
era. Missionaries on the field joined and served in local churches and were 
part of local organizational structures. However, administrative matters per­
taining to the missionaries were handled by “Section 2” committees on which 
nationals did not serve. Thus, church and missions were partially separated on 
the field. Today, all official missionaries on the field are handled by the same 
committees that administer local church work.
Mixed Model B: Separate at Home but 
Together on the Field
In this model, doing church and doing missions are seen as separate activi­
ties, as in Model 1. Mission boards are independent of church structures. On 
the field, however, missionaries serve within local organizational structures.
At first glance, Adventist missions may seem to have nothing in common 
with this model. However, a closer look may indicate that the contemporary 
situation actually resembles this model. Nominally, missionaries are sent from 
within church structure in North America. However, a situation has evolved 
that has separated church from missions on the continent of the denomina­
tion’s birth. Here is how it works:
The General Conference and the North American Division were barely dis­
tinguishable for a long time. However, with the dramatic growth of the church 
outside North America, the North American Division has gradually developed 
a separate identity. This development has increased the distance between the 
official missions program and the North American Division. Although North 
American Division officials at world headquarters may sit on committees that 
administer missionaries, their primary focus is on their own division.
The unions, conferences, and local churches of the North American Divi­
sion never have participated formally in the administration of missionaries. In 
the past this was not detrimental because the division was intertwined with the 
General Conference. There was also an informal network that linked the large 
North American missionary workforce with their sending churches through
relationship and friendship. Today, North Americans comprise a diminishing 
fraction of the missionary workforce, meaning that a diminishing fraction of 
sending churches are linked with serving missionaries. No formal structures 
have been instituted to fill the vacuum that was created as the informal network 
evaporated. Thus, the North American missionary serves within church struc­
tures on the field but is virtually invisible and detached from North America. 
This detachment and invisibility is even more striking in parts of the Far East 
and Latin America, from where an increasing number of Adventist missionar­
ies are sent. The detachment and invisibility of missionaries weakens Adventist 
global mission.
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A Seventh-day Adventist Model 
for the Twenty-first Century
What structural model will best serve the Adventist church in the twenty- 
first century? The major features of Model 2 (Church and Missions Together) 
are consistent with our ecclesiology and missiology. However, the challenges of 
Model 2 and of Mixed Model B (Separate at Home but Together on the Field) 
need to be addressed. Several specific steps might be taken to maximize the 
good and minimize the problematic elements:
First, strong anchors are needed at both the sending and receiving ends 
of the missionary bridge. As we have seen, Adventist missionaries already 
have reasonably good anchorage at the receiving end when they serve well- 
established Adventist organizations. What we need is better anchorage at the 
sending end. Divisions, unions, conferences, and congregations need to have 
ownership and participation in all phases of the missionary enterprise-from 
initial selection to eventual permanent return. Missionaries should be formal­
ly linked with conferences and congregations in their homeland, to whom they 
send regular reports and make visits while on furlough.
Second, the key elements of missiology, strategy, missionary education, 
and missionary administration need to be united within one structure. Cur­
rently, missiology functions mainly as an academic discipline at some distance 
from the actual doing of Adventist world mission, with occasional consulta­
tions. The past decade has seen enhanced networking between missiology and 
administration. However, the complexity of mission in the twenty-first century 
demands not only the enhanced networking of full-time missiologists and ad­
ministrators but also the development of administrators who are missiologists.
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The current separation of mission strategy (in the Office of Global Mission) 
and missionary administration (in the Secretariat) needs to be overcome. As 
things now stand, the Secretariat is little more than a human resources office 
for missionaries, while the Office of Global Mission develops strategy without 
working with regular missionaries. Missiology, strategy, education, and ad­
ministration could be best coordinated in a structure that others call a “mis­
sion board.” The actual name is not as important as the bringing together of 
the various functions for the sake of more effective coordination. A “mission 
board” would function within the General Conference structure in keeping 
with Adventist ecclesiology and missiology.
Third, new and creative methods for funding world missions need to be 
implemented. With Sabbath School attendance declining in North America, 
we cannot retain Sabbath School as the sole location for the mission offering. A 
new pathway is needed to channel the faith-responses of Adventists who want 
to support the ministry of cross-cultural missionaries through the proposed 
mission board.
Fourth, our collective understanding of missionary service as a special­
ized ministry of continued legitimacy needs to be strengthened. Missionary 
service did not pass from the scene with colonialism. Two-thirds of the world 
is non-Christian and one-third (two billion people) is non-Christian with no 
established Christian witness in its midst. Only cross-cultural Adventist mis­
sionaries can bring the Adventist message to such people. Being a pastor (or 
doctor, teacher, nurse, or whatever) in a cross-cultural setting is different from 
doing that same work in one’s native cultural environment. Cross-cultural mis­
sionary service is a calling and profession in its own right that overlays every­
thing else. Cross-cultural work raises service to a higher level of complex­
ity and intensity. Normal on-the-job stresses are ratcheted upward when one 
must constantly focus and refocus ones perceptions and communications to 
account for cultural diversity. Team building between cross-cultural work­
ers demands a specialized set of knowledge and skills. All of this implies the 
need for a much-enhanced system of missionary care functioning from the 
proposed mission board.
Fifth, the particular challenges of mission among the peoples of the 10/40 
Window require that the scope and quality of Adventist missiological education 
be significantly upgraded. The Adventist Church has already accomplished the 
easiest part of its mission by establishing vibrant and growing memberships
in the relatively more receptive regions of the world. The task we now face is 
much more demanding and even dangerous.
Humanly speaking, the mission of the Seventh-day Adventist church is 
impossible. Existing budgets are inadequate, and the masses of unreached 
peoples seem almost beyond numbering. Even the most ideally organizational 
structures will not successfully complete the task. Yet, there are adjustments 
that need to be made so that the human element of God’s mission to the world 
will be configured in the best possible way. Adventist men and women stand 
ready and willing to commit themselves and their resources to world mission. 
The church’s task is to structure itself so as to unleash and channel the passion 
of its spiritually gifted members.
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Notes
1 M any Protestant denom inations enjoy a global fellowship but operate within 
national or regional structures that are not globally linked.
2 W orking definitions m ay not be all-inclusive or exhaustive.
3 W hile every Christian is a “m issionary” in a broad sense, this article focuses on 
a narrow er m eaning.
4 The boundary between “doing missions” and “doing church” can becom e a 
little “fuzzy” when m ulticultural congregations m inister in multicultural and m ulti­
religious com m unities.
5 The “incarnational” m odel is based on Christ’s incarnation or com ing into the 
world as fully hum an. The “incarnational m issionary” enters into the life and culture 
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Associate Professor o f World Mission 
Andrews University
Cross-cultural issues became important to Bruce Bauer at an early 
age, when as a young boy living in Canada he was confronted with a 
lot of ignorance on the part of school children in Oregon asking if he 
lived in an igloo. A year in England for study and a year as a student 
missionary in Japan also shaped a deep interest and commitment to 
mission.
After graduating with a BA in Theology from Andrews University 
in 1969, Bruce and his wife Linda moved to Osaka, Japan, where they 
gave direction to the Seventh-day Adventist English Language Schools, 
held numerous youth evangelistic meetings, and worked closely with 
hundreds of student missionaries. After fifteen years the Bauers moved 
to Guam where Bruce became the president of the Guam Micronesia 
Mission for the next five years.
During furloughs Bruce received a MA in Religion from Andrews 
University in 1975, a MA in Missiology from Fuller Theological 
Seminary in 1981, and a DMiss from Fuller in 1983. From 1989 until 
1997 Bruce taught in the Seventh-day Adventist Theological Seminary, 
then spent the next three and a half years as president of the Cambodia 
Adventist Mission. He returned to Andrews University in January of 
2000 and continues to teach in the Department of World Mission.
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Reinder Bruinsma
President
Adventist Church in the Netherlands
Reinder Bruinsma was born in the Netherlands and has worked 
throughout his career in various parts of the world. He worked as 
pastor, editor, teacher and church administrator in various assignments 
in the service of the Seventh-day Adventist Church. His overseas 
mission experience was in West Africa (1984-1991). Subsequently he 
was connected with the Mission Institute of the Seventh-day Adventist 
Church (on the campus of Andrews University; 1991-1994). He then 
moved to the United Kingdom and was soon afterward elected as the 
executive secretary of one of the European regions of the Adventist 
Church (1995-2001). He currently serves as the president of the 
Adventist Church in the Netherlands.
After having earned a BA at Newbold College/Andrews University 
(1965), he earned an MA (1966) at Andrews University. In 1997 he 
was awarded the BD-Honors degree and the PhD degree (1993) from 
the University of Londo. (UK). His area of special expertise is church 
history.
Reinder is the author of numerous scholarly and popular articles 
and of 17 books in Dutch and English, some of which have been 
translated into other languages. In addition, he translated a number of 
scholarly books from Dutch into English.
Petr Cincala
Research Manager, Natural Church Development, International
Liberec, Czech Republic
Petr Cincala grew up as a pastors child in Communist 
Czechoslovakia. At 12 years of age he sensed God’s call to ministry, 
dreaming about reaching people for Christ. After the Velvet Revolution 
in 1989, he studied in the newly reopened Seventh-day Adventist 
Theological Seminary in Prague and served as a student pastor.
After Petr finished his time at the seminary, God opened the door 
for his training at Andrews University (MDiv). During those studies 
Petr saw the increasing need for working with secular people. As part
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of his studies he researched the role of the church in post-communist 
society in the Czech Republic. He completed a degree in social work 
(MSW) and missiology (PhD) at Andrew University.
Upon returning to the Czech Republic Petr worked as an intern 
pastor and later shifted into ministry as a self-supported church planter. 
Currently he is involved in church evangelistic initiatives, promotes 
national mission renewal through the cell movement, and makes his 
living as a researcher.
He is a founder of the Institute for Revitalizing Czech Mission, 
a national partner for Natural Church Development in the Czech 
Republic. Petr is also a member of the Eurochurch.net board and of 
the European Mission Research Roundtable.
Cheryl Doss
Associate Director, Institute o f World Mission
Andrews University
Cheryl Doss served as a missionary for sixteen years in Malawi with 
her husband, Gorden. Both were raised in missionary families in Africa 
and both now teach mission at Andrews University. As a missionary 
wife Cheryle homeschooled her two children, served as supervisor 
for several rural clinics and taught, mainly in the areas of health and 
family life. She was involved in the development of training programs 
for pastors’ wives, in facilitating womens ministries programs, and in 
starting Shepherdess Clubs in Malawi. She also taught classes in the 
ministerial program at Lakeview Seminary, Malawi.
Currently, she is working toward a PhD in religious education with 
a minor in intercultural studies. Combining her mission background 
and educational training with her interest in family life, she is 
conducting research on families in international transition. Among 
her responsibilities at the Institute of World Mission are teaching in 
missionary training programs, developing curriculum for missionary 
kids, and supporting missionary families through newsletters and re­
entry programs.
Cheryl has a BS in Nursing from Andrews University (1972), an 
MA in Religious Education from Andrews University (1998), and is a 
PhD candidate at Trinity Evangelical Divinity School, Chicago.
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Gorden R. Ooss
Associate Professor, Department o f World Mission 
Andrews University
Gorden Doss is a MK and a MGK (missionary grand-kid). His 
maternal grandparents served in Trinidad when his mother was a teen. 
He went to Malawi with his parents when he was three years old. Since 
then he has called Malawi home for 31 years, fifteen growing up and 
sixteen in mission service.
Gorden graduated from Andrews University in 1972 with a Pre- 
Seminary BA, in 1975 with a Master of Divinity, and in 1987 with a 
Doctor of Ministry. He is currently completing a PhD in Intercultural 
Studies at Trinity Evangelical Divinity School, Chicago.
His stateside service includes a ministerial internship in the Kansas 
Conference and a pastorate in the Florida Conference. In Malawi he 
spent most of his years as principal of Lakeview Seminary, a junior 
seminary that trains pastors for Malawi.
Areas of particular interest to him are cultural anthropology, 
Christian spirituality, and family ministry.
Gorden joined the Department of World Mission in the Seventh- 
day Adventist Theological Seminary in January 1998.
Walter B. T. Douglas
Professor, Church History and History of Religions
Senior pastor, All Nations Adventist Church, Berrien Springs, Michigan
Director, Institute o f Diversity and Multiculturalism, Andrews University
A native of the West Indies, Walter Douglas has had extensive 
pastoral experience in North America and the Caribbean. He 
has taught at Caribbean Union College, Trinidad, and McMaster 
University, Canada. Douglas received his Bachelor of Arts, Masters 
of Arts, and Bachelor of Divinity degrees from Andrews University; 
a Master of Sacred Theology from McGill University, Canada; and a 
doctorate from McMaster University. He has also conducted research 
at the University of London, England, on the history of Puritanism. 
Douglas joined the faculty at Andrews University in 1971.
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In 1974, Walter was awarded Outstanding Young Man in America. 
In 1975, he was named to “Who’s Who in Religion in America.” In 
1987, he was named Honored Alumnus for scholarship and service to 
church and society by the Andrews University Alumni Association, 
and in 1993 he received the highest award Andrews University bestows 
on a scholar-the John Nevins Andrews Medallion. In 1983-1984 he 
was chosen to serve as a member of the interim government and in 
1984 was appointed Grenada Ambassador to the United States and the 
Organization of American States. He was granted a leave of absence 
from Andrews University to serve in these capacities.
Walter has lectured on church history and the history of religions 
in Australia, Africa, North America, Europe, and the West Indies. He is 
the liaison officer for Andrews University to Caribbean Union College. 
He also serves on the Board of the Association of Adventist Forums.
Cristian Dumitrescu
PhD Candidate in World Mission
Andrews University
Born in the beautiful country of Romania, Cristian Dumitrescu 
has known the cruel oppression of Ceausescu’s communist regime. 
Being forced to change schools frequently because of his allegiance 
to the seventh-day Sabbath, he experienced pressure from both the 
political regime of the time and the Orthodox population and leaders.
Cristian holds a BA from the Romanian Adventist Theological 
Institute in Bucharest, and a License in Theology from the Babes- 
Bolyai University at Cluj-Napoca. Later, he took an MA in Religion 
from Newbold College in England and began to be interested in cross- 
cultural mission and contextualization of mission in his native country. 
His diverse experience in Orthodox Romania includes working 
with gypsies, planting churches in unentered areas, working with 
postmodern young people, and doing creative ministries in the poor 
areas of southern Muntenia, Oltenia, and Moldova. After finishing his 
master s degree, he taught Mission, Evangelism, and Practical Theology 
at the Romanian Adventist Theological Institute.
Currently, Cristian is writing his PhD dissertation on Mission 
Theology in the Old Testament at Andrews University. He is
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instrumental in developing a PhD program that will offer joint degrees 
in Theology and Mission from Andrews University and Romanian 
Universities. Cristian is also an associate editor of the Journal o f  
Adventist Mission Studies (JAMS) published by the International 




The twin passions of Jon Dybdahl’s life are family and mission. He 
and his wife, Kathy, rejoice in three children and their families, which 
include eight grandchildren.
Jon graduated from Far Eastern Academy in Singapore while his 
parents served in the Philippines. Later Jon, Kathy, and family served 
nine years in Asia doing pioneer mission work and teaching. Jon has 
taught in Singapore (Southeast Asia Union College) and Thailand 
(Chiang Mai Academy and Mission College), as well as in the United 
States (Walla Walla College and Andrews University).
While teaching at Andrews, Jon was heavily involved with training 
missionaries through the Institute of World Mission and the seminary’s 
Department of World Mission.
Jon is especially interested in the topics of the spiritual life of the 
missionary; how culture affects theology, ethics, communication, and 
all of life; and culturally sensitive evangelism. His mission right now is 
to help make Walla Walla College a life-changing experience.
Paul Dybdahl
Assistant Professor of Mission, School of Theology
Walla Walla College
Paul Dybdahl was born in Northern Thailand to missionary 
parents. After eight years of service in Southeast Asia (in Thailand and 
in Singapore), the Dybdahl family moved back to the United States. 
This early mission experience had a profound effect on Paul who, while 
still young, decided that he wanted to devote his life to sharing good 
news with others.
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Paul graduated from Walla Walla College in 1992 with a BA in 
Theology. He later attended Andrews University in Berrien Springs, 
Michigan, and received his MDiv and PhD in Missiology. Paul’s 
doctoral work focused on the need for missiological principles to 
be applied in evangelism in North America. This interest in North 
American missions arose both from his early years in Asia and from his 
four years of service as a pastor in the Oregon Conference of Seventh- 
day Adventists.
Pat Gustin
Director, Institute of World Mission
Andrews University
Mission has been a major part of Pat Gustin’s life since she 
determined at age nine to be a missionary. A native of Nebraska, Pat 
graduated with a BS from Union College. Later she obtained an MA 
in Religion with an emphasis in missiology at Andrews University. 
For twenty-three years she served in Southeast Asia-first in Singapore 
where she taught missionary kids and later in Thailand where she 
served as a teacher, pastor, school administrator, and SM coordinator. 
After directing the ESL Program at Walla Walla College for several 
years, Pat moved to Andrews University in 1996 where she has been 
the director of the Institute of World Mission, training missionaries 
and working to develop special programs for student missionaries, 
missionary families, and church leaders.
George R. Knight
Professor o f Church History
Andrews University
George R. Knight was born in California. Growing up agnostic, he 
accepted Adventism as a result of an evangelistic meeting in Northern 
California.
After two years of college he became the associate pastor of the 
San Francisco Central Church in 1964. But sensing the need for more 
preparation he returned to Pacific Union College where he completed 
the BA in religion and from there went to Andrews University where
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he completed a masters degree in theology and Christian philosophy. 
He later finished a doctorate in history and philosophy of education at 
the University of Houston.
George has worked for the church in California, Texas, and 
Michigan as a pastor, elementary and secondary teacher, school 
administrator, and professor of educational foundations. He has been 
teaching at Andrews University since 1976, serving first in the School 
of Education and since 1985 in the Seventh-day Adventist Theological 
Seminary as a professor of church history.
Among his writings are several books on Adventist church history, 
including a biography of Joseph Bates.
Wagner Kuhn
Professor of Mission and Theology
Adventist University Center o f Sao Paulo, Brazil
Born and raised in Brazil, Wagner Kuhn has served the Seventh- 
day Adventist Church in Brazil (1985-1988), the United States (1988- 
1994), and the former Soviet Union (1994-2003). He has been 
involved in the publishing work, church planting, pastoral ministry, 
and directing humanitarian programs and holistic ministries with the 
Adventist Development and Relief Agency (ADRA).
He studied at the Adventist Latin American Theological Seminary 
(Sao Paulo, Brazil) and graduated with a Bachelor’s degree in Theology 
(BTh) in 1986. He also took several graduate classes in Psychology and 
Counseling at Fitchburg State College, Massachusetts (1989-1991). 
He graduated with an MA degree in Religion (Missiology) from the 
Seventh-day Adventist Theological Seminary at Andrews University in 
1994. Recognizing the need for further academic training, he entered 
the School of World Mission (now School of Intercultural Studies) at 
Fuller Theological Seminary and earned a PhD in Intercultural Studies 
(Missiology) in March 2004.
Since January 2003 he has been teaching for the Seventh-day 
Adventist Latin American Theological Seminary at the Adventist 
University Center of Sao Paulo (UNASP-C2), Brazil.
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Clifton Maberly
Cross-cultural Missionary and Pastor
Clifton Maberly is a fourth-generation Adventist minister and 
third-generation missionary. He grew up in Papua New Guinea 
and across Australia. He did undergraduate theological study (BA 
Theology) at Avondale College in Australia and Newbold College in 
England.
After ministerial internship in Australia, he proceeded to Andrews 
University where he completed his MA in Religion (mission studies) 
in 1975. He then served as a missionary in Thailand for the next 13 
years. The first few years of that service are the subject of this chapter. 
He served as village, town, city, and regional pastor and Ministerial 
Secretary of the Thailand Mission. During this time he did honors 
studies in anthropology and religious studies at the University of 
Sydney.
After postgraduate research in the sociology of religion at La Trobe 
University in Melbourne (1989-1992), he was invited to initiate the 
first official Adventist Study Centre for Buddhism. He was director of 
the “Centre for the Study of Religion in Culture” for the next 7 years. 
It was set up beside the largest Buddhist university in the world-the 
Maha Chula Rachawitayalay in Bangkok, Thailand. In this centre he 
actively pursued relations with Buddhist leaders and educators. From 
the centre he advised and trained the church in the major Buddhist 
countries of Sri Lanka, Myanmar, Thailand, Cambodia, and Laos; for 
the Buddhist minority in Bangladesh; and to a lesser extent in Taiwan, 
Japan, Korea, and Kalmykia.
In 1999 he was invited to join the theology faculty of Sahmyook 
University in the Republic of Korea, and taught missiology there for 
almost 5 years. His mandate was to train Koreans as cross-cultural 
missionaries.
Clifton has a lifelong passion for cross-cultural and cross-religious 
ministry. While he returned to local church ministry in Australia in 
2004, he includes mission to Sudanese in Australia and to Buryats 
in Siberia among his “extra-curricular” projects. His primary focus 
in Australia is to communicate Adventist concerns to secular people 
through dialogue with and about popular culture.
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Rudi Maier
Associate Professor of World Mission
Andrews University
Born in Germany, Rudi Maier served in overseas work for the 
Seventh-day Adventist Church in Pakistan and Sri Lanka for eight 
years. During those years, he was involved in grassroots work, which 
included community dialogue and development.
Trained as a pastor at Pacific Union College (BA in Theology) 
and Andrews University (MDiv), he saw the need to incorporate 
anthropology and sociology as well as community development in 
his work. His community programs included strong components of 
dialogue and the strengthening of local village leadership.
He studied at the Paradeniya University, Sri Lanka (Buddhism); 
University of Chicago (MA in Cultural Anthropology and Buddhism); 
and the American University in Washington, DC (PhD in Sociology 
and International Development).
He worked for three years with ADRA International as Director of 
Evaluation. Since 1988 he has been connected with the Department 
of World Mission at Andrews University. He has been involved in 
the establishment of the Andrews University-ADRA cooperation 
agreement, and the establishment of an international development 
program at Andrews University which offered a graduate degree 
in international development (in Kenya, Peru, Costa Rica, and 
Thailand).
Fausto Edgar Nunes
PhD Candidate in World Mission
Andrews University
Fausto Edgar Nunes was born in Angola, a former Portuguese 
colony in Africa. In 1975 he began to read the Bible for the first time in 
his life, while temporarily living with his parents in the refugee camp 
in Namibia. This began a process which led him to accept Christ as 
Savior and Lord in 1976. About a year later, while living in Pretoria, 
he was baptized at a local congregation of the Seventh-day Adventist 
church.
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In 1984 he graduated from Helderberg College with a Bachelors 
degree in theology and entered the professional ministry in January 
of the following year. As a pastor/evangelist he ministered to several 
churches which differed in their cultural and ethnic composition and 
participated in several denominationally based evangelistic endeavors. 
In 1995 and 1996 he was invited to join a short term evangelistic team 
led by Campus Crusade for Christ which proclaimed the Gospel in the 
Ural region of Russia. As a result of his passion to present the messages 
of the three angels of Revelation 14, he joined the Department of World 
Missions at the Adventist Theological Seminary, where he is currently 
pursuing a PhD in Mission and Ministry.
Barry O. Oliver
General Secretary
South Pacific Division of the Seventh-day Adventist Church
Born in Australia, Barry Oliver has served the Seventh-day 
Adventist Church in the South Pacific Division, primarily in Australia 
and Papua New Guinea, as an ordained pastor, evangelist, missionary, 
college professor, and church administrator. Trained at Avondale 
College and Andrews University, he holds a BA in Theology, an MA in 
Religion, and a PhD in Christian Ministry. His doctoral dissertation 
is an analysis of the factors which precipitated the structural changes 
in the Seventh-day Adventist Church in the years 1888-1903 and the 
implications for the contemporary international church.
He is currently the General Secretary of the South Pacific Division 
of the Seventh-day Adventist Church, based in Sydney, Australia. 
In that capacity he has been recognized in Australia as a Fellow 
of the Australian Institute of Company Directors. His leadership 
responsibilities require him to interact with a wide range of persons 
and organizations, chair committees and boards, and be fully involved 
in initiating and implementing innovative administrative initiatives 
to ensure the viability of the church and the accomplishment of its 
mission.
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Gottfried Oosterwal
Director, Center for Intercultural Relations
Berrien Springs, Michigan
Gottfried Oosterwal was born in the Netherlands, where he 
prepared for ministry, and studied theology and anthropology. He 
earned a PhD in anthropology from the University of Utrecht after he 
served as a pioneer missionary in the interior of West New Guinea, 
and later in Malaysia and the Philippines.
In 1966, he became the founder, with M. O. Manley, and then for 
twenty-seven years the director of the Seventh-day Adventist Institute 
of World Mission. In 1969 he also founded the Department of World 
Mission at the Seventh-day Adventist Theological Seminary in Berrien 
Springs, Michigan, which he directed until 1980.
Currently, Gottfried directs the Center for Intercultural Relations 
in Berrien Springs, Michigan. Among his publications are Mission: 
Possible-, People o f  the Tor, Community-in-Diversity, Communicating 
Across Cultural Boundaries; and Caring fo r  People from  Different 
Cultures.
Gerhard Padderatz
President, Crest Management Consultants
Germany, Switzerland, United States
A native German, Gerhard Padderatz has served the Seventh-day 
Adventist Church as a pastor in Northern Germany, a history and 
church history teacher in Zimbabwe (as head of the Department of 
History and Social Sciences, Solusi College) and an editorial consultant 
and publishing house coordinator for Africa and the Middle East. 
During those years, he has also been involved in public relations and 
government liaison work for the Church.
He studied Lutheran Theology at the Hamburg and Kiel 
universities; Adventist Theology at Marienhohe Seminary, Darmstadt 
(BA Equivalent in Theology); History at the Darmstadt, Hamburg, 
and Kiel universities (PhD in History, Kiel 1978); and Communication 
Sciences at the University of South Africa, Pretoria. Throughout his 
studies a major emphasis was on Religious Social History and Church
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History. He won two major scholarships (German government and 
politics). His doctoral dissertation (published in German) was on 
Conradi and the beginnings of the Adventist Church in Germany.
Since 1986 Gerhard has worked as a corporate management 
consultant. He started his own company in Frankfurt, Germany, and 
expanded it into Zurich, Switzerland, and Detroit, Michigan, where he 
took up permanent residency in 2001. Since 2003 he has been president 
of ASI Germany (Adventist Laymens Services and Industries) and 
a board member of ASI Europe. As a lay person, he contributes to 
the church and other organizations as a writer, radio speaker, and TV 
personality.
Woodrow Whidden
Professor, Religion Department of the College o f Arts and Sciences
Andrews University
Born in Orlando, Florida, Woodrow Whidden served the Seventh- 
day Adventist Church as a pastor in the south, east, and midwest United 
States from 1969 to 1990. Since 1990 he has taught applied, historical, 
and systematic theology in the Religion Department of the College of 
Arts and Sciences at Andrews University.
Trained for pastoral ministry at Southern Adventist University 
(BA in 1967) and Andrews University (MDiv in 1969), he felt a burden 
to do advanced studies in historical theology at Drew University 
(MPhil in 1987 and PhD in 1989). His areas of concentration were 
the soteriological developments in 18lh- and 19,h-century English and 
American Wesleyanism.
He has served on various Seventh-day Adventist General 
Conference committees which have dealt with controverted doctrinal 
issues, especially those that concern questions of personal salvation 
(justification, sanctification, perfection, and the human nature of 
Christ) and ecclesiology. He is a frequent contributor to Ministry 
Magazine and has been published in the Wesleyan Theological Journal, 
The Asbury Theological Journal, Spectrum, and Andrews University 
Seminary Studies.
His book publications include Ellen White on Salvation 
(Hagerstown, MD: Review and Herald Publishing Association, 1995),
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Ellen White on the Humanity o f  Christ (Hagerstown, MD: Review and 
Herald Publishing Association, 1997), and The Trinity: Its Implications 
fo r  Life and Thought (Hagerstown, MD: Review and Herald Publishing 
Association, 2002; co-authored with Jerry Moon and John Reeve).

*
Dr. Staples is a multi-talented and broadly 
experienced person. He operates as a pastor and 
preacher, churchman and administrator, scholar 
and teacher, theologian and missiologist, and 
specialist in Arminianism and Methodism. As 
seen by his colleagues, he is a person of wisdom 
and knowledge, balance and moderation, 
compassion and justice, integrity and forthright­
ness, clarity and articulateness, strength and 
even-temperedness, discipline and motivation, 
order and ease, commitment and spirituality, 
denominational conviction and ecumenical 
understanding, graciousness and urbanity, class 
and commonness. His depth and spirituality 
have deepened and broadened the faith of his 
peers, pupils, and parishioners.
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